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SREEMAD-BHAGAWAD-GEETA 


CHAPTER V 
INTRODUCTION 

This Chapter opens with a doubt raised by Arjuna. It is 
almost similar to but not the same as that which he raised in the 
beginning of the third Chapter. At the end of Krishna's dis¬ 
courses in Chapter II, the disturbed bosom of Arjuna could not 
definitely come to a decision whether action had any place at all 
in the Life of Spiritual-seeking. Here, in this Chapter, thePandava 
Prince only asks which, of the two: renunciation-of-action or 
participation-in-action, is the nobler and the greater. The very 
construction of the question indicates how far Arjuna had come 
to be persuaded rightly by Krishna’s advocacy for “right-action 
and conscious resistance to all positive evil." The great Acharya 
had, to a large extent, hauled Arjuna out of his inward psycho¬ 
logical disaster. He had regained a certain amount of equilibrium 
and had understood and accepted that action, intelligently 
pursued, was the right way for progress and self-development. 

Arjuna had very carefully listened to Krishna. In the last 
Chapter, no doubt, Krishna had very efficiently and exhaustively 
argued at length, and had finally established an irrefutable case 
for Karma, But in championing the path of activity, the Lord 
had all along been giving indications that there was a greater state 
to be attained. These prescriptions—such as ""come to feel satis¬ 
fied in the Self alone, by the Sc Iff or ""dedicate all actions to 
or ""sit, all attention focused on that lay scattered 

all through Krishna’s song, produced in Arjuna a type of vague 
doubt as to wiiat they actually meant! lo Parlha, who was 
directly a child of the decadent Vedism which was prevalent 
at that time, there was much misunderstanding regarding the 
meaning of the term Sanyasa. 

To Arjuna, Karma meant Vedic ritualism such as Yajnas 
and Yagas and Homas etc., and Sanyasa meant renunciation of 
everything and a total retirement to a quiet Himalayan jungle 
living there in constant inactivity, a strange life of self-denial 
and, perhaps, conscious self-persecution. When this was the type 
of misunderstanding in the mind of an educated, intelligent royal 

1. Refer Discourses on Chapter 11, 55. 

2. Refer Discourses on Chapter III, 30. 

3* Refer Discourses on Chapter VI, 14. 
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member of that lime, we can easily imagine how much sadder 
must have been the general condition of desperate ignorance into 
whicli the Hindus of that age had sunk. 

Krishna’s attempt is to re-vitalise these dead terms in our 
scriptural tradition and bring about a rehabilitation in the under¬ 
standing of the Hindus^ We have already found, in the last 
Chapter, how the elaborate ritualisms, called Yajnas, have been 
brought out from their glass-houses of secrecy Snd cellars of 
artificial sanctity to the broad day light of everyday activity. 
The secret wealth of the Vedas, which was enjoyed by only a 
select few, was ‘‘nationalised” to become a free heritage to be 
enjoyed by all seekers among mankind. With this subtle mis¬ 
sionary work, Krishna brought Hinduism and its scientific 
methods within the life of every man living in the world. 

After describing thus Karma Yoga^. Krishna had to 
describe how one should intelligently renounce Karma and enter 
into a nobler spiritual technique for completing the pilgrimage 
to Perfection. To whip up man from his sleepy inertia vigorous 
activity is here advised as a first step. Activities are, at this stage, 
necessarily motivated by the individuaPs ego-centric desires. 
The inertia {Tamas) is thus invigorated into the “agitations of 
dynamic activity” (Rajas), This state is again to be transcended 
through the process of “non-ego-ccntric Divine activities under¬ 
taken in a spirit of good-will and love for all”, especially termed 
here in the Gecta as Yajna. Thus sublimated, the individual 
reaches a certain amount of tranquillity and peace, purity and joy 
{Sattwa), In this mental composure alone, can one meditate 
properly to reach the frontiers of the finite and learn to expe¬ 
rience the State of the Infinite. 

This theory of Self-development in three definite stages 
of desire-prompted activities, of dcsirclcss activities and, finally, 
of pure meditation, is not an original contribution of the Philo¬ 
sopher-Poet Vyasa, the Author of Mahabharata and Gceta. Even 
here, we find that it is only an intelligent interpretation of the 
technique already indicated in the Vedas. In the Vedic literature 
too, we find a systematic development of the technique of Self- 
Perfection. If the “Mantra” portion of the Vedas* expresses an 
all-absorbing sense of wonderment of the deluded at the sight 
of Nature’s vastness in strength and beauty, the “Brahmana” 
portion prescribes ways and means by which ritualistic activities 

1, Refer Discourses on Chapter II, 61. 

2. In Chapters III and IV. 

3 Refer Introduction to Discourses on Isavasyopanishad or Dis¬ 
courses on Kenop 2 Lnishad by Swamiji. 
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could be undertaken for the satisfaction of one’s material desires. 
After the “Brahmana” portion, there is, in all the Text-Books 
of Vedas, a clear section called the “Aranyakas,” which pres¬ 
cribes varieties of worship-methods called the Upasanas, which 
are to be undertaken by pure minds uncontaminated by any 
desires. These desireless activities ( Yajnas ) make the fine ad¬ 
justments in the mind and intellect-equipments of the seekers 
and provide them with a pair of wings with which they can fly 
across the flnite and reach straight into the realms of the infinite. 

ITis same technique is confirmed by the Geeta with slight 
adjustments, here and there, in the word-meaning. In fact, the 
technique remaining the same, only the garb of language has 
been re-modelled to appeal to the available fashions of thought 
at the time of the Mahabharala. This change has been often 
characterised by enthusiastic critics as a total revolution. 
Personally, J would not call it by a term which has mischievous 
suggestions. Revolution is a term that is generally used when 
the old scheme of things is totally destroyed and is replaced by an 
entirely new set-up. As an example, the Industrial Revolution 
completely replaced the patriarchal scheme of social living that 
the West had before their wind-mills started revolving. No such 
destructive Revolution has taken place with the introduction of 
the Geeta by Vyasa or by the acceptance of it as a Scriptural 
Text-book by the Acharyas. 

And yet, the Geeta represents a Revolution. When a 
flower matures into a fruit, certainly it is a destruction of the 
flower as such, but in the fruit the essence of the flower, namely, 
its fertilised ovary, has found fulfilment. Those, who do not 
know the science of plant life, may mourn the destruction of the 
flower when they see the fruit standing wdiere the flower stood 
before. But a botanist clearly understands that only the unneces¬ 
sary aspects in the flower have withered away and that the essential 
in the flower has grown to its fuller fulfilment in the fruit. 

Similarly, the elaborate ritualism, its show and mystery, 
its detailed preparations and arrangements, which constitute 
the bulk of the Vedic books, have all withered away, but the 
essential technique, which lies almost imperceptibly in the Vedic 
volumes, has found a perfect fulfilment inasmuch as it has been 
brought out as a complete and self-evident science in the Geeta. 

Lord Krishna after indicating the Supreme Goal of Per¬ 
fection* exhausts himself in the following two Chapters enun- 

* Through his inimitable description of a man of Equipoise in 
Chapter II, 55—72. 
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ciating the methods of true activity. Activity in life, intelligently 
undertaken, is a means to reach the highest spiritual consumma¬ 
tion. Lower Secondary Education is as unavoidable as Higher 
Secondary Education, for a student to fulfil his ambition to 
become a Doctor or an Advocate, an Engineer or an Economist. 
Just as a student, after his Lower Secondary lessons, must enter 
the Higher Secondary classes and after the fulfilment of which, 
must again strive hard to pass the early college lessons before he 
can hope to enter any of the Specialised Branches of Education,. 
so too, from desireless activities undertaken with a Yqjna Spirit, 
a seeker must change over to the Path of Meditation. 

Chapters ITT and IV have described the "Yajna’ and Chapter 
VI will explain the Path of Meditation. Therefore, this Chapter 
has been rightly named “the Yoga of Renunciation of Action.’' 
What is the spirit of renunciation and how the “Yoga of Re¬ 
nunciation of Action” can be practised and what would be the' 
result of practising this way of activity in this special mental 
attitude and how far that could contribute to the inw^ard develop¬ 
ment and growth of human personality—are all discussed here, 
in this Chapter. In fact. Chapter V stands as a bridge between 
Karma Yoga and Pure Meditation. In the Vedas this subtle point 
in the chain of Discussions is almost missing. Chapter V of the 
Geeta rediscovers for us this ‘missing link' in the Vedic thought. 
I have said ‘rediscovers’, and not ‘deliberately created' or ‘origi¬ 
nally supplied,’ 

As Sankara puts it*, in many places the Lord has spoken 
of the renunciation of all actions and at the close of the Chapter, 
Krishna has advised Arjuna to engage in Yoga in the “perfor¬ 
mance of actions.” When thus viewed, there is, in the last Chapter, 
a perceptible inconsistency according to Arjuna. Hence his doubt 
with which he opens his discussion with Lord Krishna in this 
Chapter. 


♦ Refer the Sattkalpa^Vakya discussed at the end of Chapters I, II 
and III. 





M «rsT ii 

?T3f5T 

O 

?Nmr ^nr>rt fi^r gs^tn ^ i 

Tf^T( ^ gfsrfT^cTO mil 

Arjuna Uvaca 

1. samnyasam kannanam krishna 
punar yogam ca samsasi 
yac chreya etayor ekam 

tan me bruhi simiscitam 

^P^rRTif . Renunciation, - of actions, - O Krishna, 

’yr: ~ again, - Yoga, ^ - and, - (you) praise, ^HT - which, 

- better, - of these two, - one, ^rT - that, it - to me, 

- telJ, - conclusively. 

Arjuna said 

1. Renunciation-of-actions, O Krishna, You 
praise and again Yoga, performance-of-actions. Tell me 
conclusively that which is the better of the two. 

It is evidently clear that Arjuna has unconsciously walked 
•out of the neurotic confusions in his mind and has started taking 
a lively intellectual interest in following the arguments of his 
friend and beloved comrade. Action being in line with his own 
nature, Arjuna very joyously and almost instinctively accepts 
the Path of Action indicated by Lord Krishna in the two previous 
chapters. Arjuna, however, has not yet grown to be at complete 
rest with himself. To him there seems to be a repeatedly jarring 
note in Krishna's discourse, inasmuch as there is a constant under¬ 
tone, often very clear, in which Krishna insists that renunciation 
of action is nobler and diviner than all Yajna’-actions. Hence 
this enquiry. 

Moreover, a patient of hysteria, even when he comes out 
of it, cannot immediately discover in himself a complete self- 
confidence. This is generally experienced by everybody. When 
the dreamer wakes up after a horrible dream, it takes some time 
-for him to compose himself again to sleep. In the same manner, 
here Arjuna, after the shattering experience of his emotional 
neurosis, expressed in the opening stanzas of Chapter II, has not 
3^et found his own balance to develop complete self-confidence 
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and feel himself capable of discriminating and understanding 
rightly the learned discourses of the Divine Charioteer, The 
Pandava Prince concludes that Krishna is giving him a free 
choice between two independent ways of living—Self-less Action 
and Renunciation of Action. He, therefore, requests Krishna to 
indicate to him decisively one definite path of self-perfection by 
which he can definitely achieve his spiritual fulfilment. The 
Chapter is spent in indicating to the children of the Vedas that 
these two are not two identical factors to be chosen from, nor 
are they a complementary pair of equal yoke-fellows; they are 
two dilTerent exercises to be practised serially and not simultane¬ 
ously. This theme is elaborated in this Chapter. 

iRii 

Sri Bhagavan Uvaca 

2. samnyasah kannayogas ca 
nihsreyasakaravuhhaii 
tayos tu karmasamnyasat 
kannayogo visisyaie 

- Renunciation, - Yoga-of-action, ^ - and> 

friHTJrnrnft “leading to the highest bliss, - both, mt - of these 
two, but, - than renunciation of-action, - 

Yoga-of-action, - is superior. 

The Lord said 

2. Renunciation of action and Yoga-of-action 
both lead to the highest bliss; but of the two, Yoga-of- 
action is superior to the renunciation-of-action. 

From the very type of the question with which Arjuna 
approached Krishna in the opening verse of this Chapter, the 
Lord understood the abject state of ignorance from which 
Arjuna suffered. According to Arjuna, Karma Yoga and Karma- 
Sanyasa- Yoga were two distinct paths which would lead the practi¬ 
tioner to two different goals in life. 

By making Arjuna raise this doubt, the historian in Vyasa 
is, in a way, painting for us the despicable state of the Vedic 
decadence that had come to the Hindu fold at the time of the 
Mahabharata. Even Arjuna, a well-informed and educated man 
in the Vedic culture of his day, was himself full of misunderstand- 
ings regarding the secret technique of the Veda, which indicated 
the method of the integration and spiritual evolution in man. 



YOGA OF TRUE RENUNCIATION 


7 


Beneath the luxurious over-growths of detailed narrations 
in the Vedas, ran a complete pattern prescribing an efficient 
technique of Self re-adjustments and growth. Just as, by looking 
at the trees, one fails to sec the forest, so too, the Hindus of the 
day, pre-occupied as they were with ritualistic details, failed to sec, 
to pursue and to come to gain by the secret methods of harmonis¬ 
ing one’s personality. Gceta is the first independent attempt 
at making a re-statement of this secret technique, free of all its 
unnecessary embellishments and rich decorations. 

Man is essentially prone to be inert. If left to themselves, 
the majority of men would demand in life only food to eat with 
the least amount of exertion and plenty of idle hours. From this 
unproductive inertia, the first stage of man's growth is in his being 
awakened to activity, and this is most easily and efficiently done 
when the individual's desires are whipped up. Thus, in the first 
stage of his evolution, desire-prompted activity takes man out of 
his mental and intellectual inertia to vigorous activity. 

In the second stage of his growth, he becomes tired of the 
desire-motivated activities and comes to feel energetic when he 
is advised to spend, in a noble field, at least a few hours, with a 
spirit of dedication and service. Such activities are generally 
undertaken in the service of others, where the individual works 
with the least ego. The secret of working in this spirit of Self- 
dedication has been already described in an earlier Chapter.* 
When an individual in this second stage of self-development, 
works with his ego subdued, in a spirit of devotion and dedica¬ 
tion, he comes to exhaust his vasanas. Thus unloaded, his mind 
and intellect develop the wings of Meditation and are made 
capable of taking longer flights into the subtler realms of joy 
and peace. 

. The third stage of development is accomplished through 
Meditation which will be discussed in Chapter VI. To summarise, 
we may say that the spiritual processes of self-evolution fall into 
three stages: {a) desire-prompted activity, {b) self-less dedicated 
activities and (c) quiet meditation. Of these, the first has been 
already described in the earlier two Chapters. The technique 
of Meditation will be described in the following Chapter. Natu¬ 
rally, therefore, in this Chapter, wc are having a discussion on 
how we can renounce the ego-motivated activities and learn to 
take to selfless dedicated activities. 

Here, in the stanza under review, Krishna is explaining 
that both, activity and the renunciation of activity, can take 
the individual to the highest goal. But he warns his disciple 


♦ Read Discourses on Geeta^ Chapter III, 30. 
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that, of these two, ''to-Acf' is superior to the ‘^Renunciation- 
of-Action* {Sanyas). Here we must understand that Krishna is 
not, in any sense of the term, decrying renunciation as inferior 
to vigilant and vigorous activity. To say so would be parading 
our ignorance or, at least, a lack of understanding of what the 
Lord has so far said, or the true spirit in which he is continuing 
his long discourses hereafter. Geeta is given out in the form of 
a conversation between Krishna, the Immortal Teacher, and a 
particular student—one facing a given problem and having some 
definitely known mental weaknesses and intellectual debilities— 
Arjuna. Essentially, here the Pandava Warrior is full of vasanas 
and for their exhaustion he has to work hard in the battlefield. 
To those of us who are psychologically in the state of Arjuna— 
and almost all of us are in that condition,—suffering from the 
Arjuna-disease, the treatment is activity with the least conscious 
selfishness. The advice given here that the “performance-of- 
action” is nobler than the “renunciation-of-action” is to be, 
therefore, very carefully understood. 

“ fV/jy so It is said: 

H if H I 

n?n 

3. jneyali sa nityasamnyasi 

yo na dveshti na kankshati 
nirdvandvo hi mahabaho 

sukham bandhat pramucyate 

- Should be known, - he, - Permanent 

ascetic, - who, ^ - not, ffe: - hates, - not, - desires, 

- one free from the pairs of opposites, % - verily, - 

O mighty armed, - easily, - from bondage, - 

is set free. 

3. He should be known as a perpetual Sanyasi 
who neither hates nor desires; for, free from thepairs-of- 
opposites, O Mighty-armed, he is easily set free from 
bondage. 

Why “accomplishment-of-work” is said to be easier for 
a beginner than “renunciation-of-action” is explained here. 
While defining a Sanyasi, Krishna’s revolutionary statenient 
cleanses the idea of renunciation from all its external embellish¬ 
ments. He gives more importance to the internal mental condition 
than to the external uniform. According to the Lord, he is a 
Sanyasi who “neither likes nor dislikes.” 

Likes and dislikes, success and failure, joy and sorrow and 
such other pairs-of-opposites are the wheels on which the mind 
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rolls forward earning to itself the experiences of life. Our in¬ 
tellect can register a situation or a condition only with reference 
to its comparative estimate of its opposite. Thus, I can under¬ 
stand light only with reference to my knowledge of darkness. 
To compare, is the only way of understanding given to man. 

If there is no contrast for a thing, we cannot gain knowledge of 
that thing. 

If comparison and contrast are the methods ‘of knowing' 
for the mind-and-intellect instrument, then, to renounce them is 
to renounce the vehicle. A car is a vehicle that moves on the 
earth. It cannot be used in water. Thus, if I am sailing on the 
ocean, certainly I am not moving in the car, but I am using a 
vehicle that can float on the water. In the field of plurality where 
comparison and contrast are possible, i can use a vehicle of the 
intellect-and-mind. The stanza here states that he is a true 
who has gone beyond the perception of contrast, which 
necessarily means that he is one who has transcended the inner 
instrument of mind-and-intellect. 

This is no easy task: to free oneself from the pairs of oppo¬ 
sites is to be free from all the limitations of the mortal existence 
among finite objects. By thus defining a Sanyasi, Krishna was 
not trying to paint a dreary picture of hopelessness for the seekers. 
He had in mind the growth and development of Arjuna. The 
Pandava Prince was then having, in his intellect, thick vascma- 
•coatings of his heroic instincts and kingly impulses for action. 
This stanza is given in order to persuade him to keep away Irom 
a hasty dash into Sanyas. Apart from indicating the idealism 
of renunciation, it indicates the revolutionary times when a 
renaissance of Hinduism was staged in the age of the Maha- 
bharata. Even Arjuna, a well-educated man, felt that Sanyas 
consisted in running away from the battlefield of life to a safer 
and quieter valley of the Himalayas. At such a time to announce 
to the world that Sanyas consists in the garb of the mind and not 
in the cloth put on the body and that renunciation should be 
earned as an honest wage for right actions performed in the outer 
world, must have been a daring revolutionary statement. The 
<jeeta is full of such revolutionary statements and hence its 
importance as a m*odern Scripture to the Hindus. Its appeal to 
the modren man of the world also is because of these flashes of 
original re-statements. 

4. samkhyayogau prithag balah 
V pravadanti na panditah 

ekam apyastithah samyag 
ubhayor vindate phalam 
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- Sankhya (knowledge) and Yoga (performance - of - 
action), - distinct, - children, - speak, ?T - not, 

- the wise, - one, ^tPt - even, ~ established in, 

- truly, « of both, - obtains, - fruit. 

4. Children, not the wise, speak of Sankhya 
(Knowledge) and Yoga (Yoga-of-action) as distinct; he 
who is truly established even in one obtains the fruits of 
both. 

In order to convince Arjuna that there is no contradiction 
between the Path of Sankhya and the Path of Karma^ this stanza 
is given. Here it must be carefully noted that the word Sankhya 
is not used in the technical term as indicating the Sankhya school 
of philosophy. The word Sankhya etymologically means “enu¬ 
meration.’" In any philosophy of thought, the sequence of logic, 
by vvhicli the final conclusions are arrived at, is called Sankhya 
of that philosophy. 

Two methods are indicated for turning an ordinary act 
into a divine action of dedication and worship. It can either be 
done “by the renunciation of the concept of agency in every 
action'" or by “a consistent refusal to get dissipated by our un¬ 
intelligent preoccupation with our anxieties for the fruits of our 
action." The former is called the Sankhya method and the latter 
is called simple Karma Yoga, 

The Sankhya technique is not available for everyone, since 
the renunciation of agency is not easy unless the practitioner is 
^ highly intellectual and has in himself a capacity to see the total. 
Only when we see the total logic of things, can we really come 
I to feel the insignificance of our individual ego in all our achieve- 
[ments and in our successes. 

Here the Lord insists that only undeveloped childish minds 
can find any contradiction between these two methods, while 
wise men who have lived either of the paths will vouchsafe for 
the equal effectiveness of both of them. Whether we practise the 
renunciation of our agency-idea or live the life of detachment 
from the fruits of our actions, if, as seekers, ^e are consistently 
persevering in our chosen path, we shall come to the Goal— 
which is the same whether we follow the one or the other of the 
Paths. 

The second line has been interpreted by a European student 
of the Geetaas “Well-established in both, the seeker gains the 
one fruit." Herein the commentator has taken in the prose-order 
wdth ''‘Phalam,'" No doubt, this gives a better meaning 
inasmuch as those who are following both these methods shall 
reach the One Eternal Goal, namely, God Consciousness. 
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“//oiv can a man obtain the results of both, by the right 
observance of only one?''\ .. .The answer follows: 

^ ifW ^ q^irFcf h q^^rfir nicn 

5. samkhyaih prapyate sthanam 
tad yogair api gamyate 
ekam samkhyam ca yogam ca 
yah pasyati sa pasyati 

- That, - by the Sankhyas, - is reached, ^^FT^T- 
place, - that, qt'T: - by the Yogis {Karma Yogins^^ also, 
qR’-T - is reached, TT^rrr - one, - the Sankhya (knowledge), 

^ - and, qtq’fT - Yoga (performance - of - action,) ^ - and, q: -who, 
WtPt - secs, - he, - sees. 

5. That place which is reached by the Sankhyas 

(Jnanis) is also reached by the Yogins {Karma-Yogins). 

He “sees,” who “sees” Sankhya and Yoga as one. 

Categorically Lord Krishna insists herein that the goal 
reached by the 5c7wA7/j^-niethod is also readily reached by tlK 
A^^nna-tcchnique. He, who experiences this Common goal of 
both these paths, is the one who really understands the Truth 
of the Vedas. 

Here the word "seeing’ {Pasyati) is used in the scriptural 
meaning of the term, and so does not indicate a mere physical 
power of perception. In the Advaita philosophy, Atman is not 
seen as anything other than the seer, but it is the experience of 
the Seer by the Seer himself as himself. The term ‘seeing’ is used 
here only to confirm that the experience of the Reality could be 
as intimate and beyond all doubts, as it would be, when we see 
any object with our own eyes from very near. 

Jn thus synthesising both Sankhya and Karma, it is not 
meant that they together form an alloy but that they both must 
be practised serially. We can consider them as one and the same 
inasmuch as Karma Yoga purifies the Intellect and gives a greater 
poise for meditation {Sankhya) through which alone is the final 
experience achieved. Thus a combination of these two is possible 
serially and not simultaneously. This is to be very carefully noted 
by ail sincere students. 

"How is it that the aim of the Karma Yoga is Sanyasa^ 
{Sankhya) ? — Listen"\' 
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6 . samnyasas tu mahabaho 

duhkham aptum ayogatah 
yogayukto munir brahma 
nacirena "dhigacchati 

- Renunciation, 5 - but, - O mighty-armed, 

- hard, - to attain, whm: - without Yoga, - 

Yoga harmonised, ^rfd: - Muni, Contemplator, - to Brahman, 
d - quickly, - goes. 

6 . But renunciation, O mighty-armed, is hard to 
attain without Yoga; the Yoga-harmonised man of (steady) 
contemplation quickly goes to Brahman. 

The Lord, with all the emphasis at his command, is declar¬ 
ing, once and for ever, the final conclusions that were arrived at 
by the Immortal Sages of yore regarding the place of right- 
action in Self re-dicovery. Without performance of action, the 
renunciation of action is impossible; without having a thing we 
cannot renounce it; to renounce life and the world, because one 
has been sadly thwarted in one’s hopes and ambitions, is not 
renunciation. 

In this sense, dhe polishing of the mind is a process very 
similar to that by which we clean metal-ware by using any avail¬ 
able metal-polish. The item that is darkened by time is purified 
by applying some polishing chemical on its surface. The polish 
is the solvent of the oxide that is covering the brilliance of the 
vessel. After a time, when we remove the coating of the “polislf 
wc find that not only is the chemical-polish removed but the black 
oxide also is removed, thereby leaving the vessel bright and attrac¬ 
tive. 

Similarly, the mind can be purified only by the process of 
treating it with right action. When thus treated, the mind gets 
purified from its Tcrj^/ra-blemishes and with such a purified mind 
alone can we, during the deeper Meditation hours, come to 
renounce all activities. Before this preparation, if we try to re¬ 
nounce activities, we may remain physically inactive, but men¬ 
tally ever active. Extrovertedness of the mind is not conducive 
to the inner polishing. In fact, extroverted ness is the very mud 
that sullies the Godly beauty and strength of the mind. 

This is the greatest discovery that Hindu Masters in the 
ancient days had made in the technique of Self-development 
and Self-growth. 

While, without performance of right action with the right 
mental attitude, mental purity and meditative power cannot be 
^gained, Sri Krishna gives here a positive assurance that such a 
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conducive mental quality can be created by right actions under¬ 
taken by the seekers. 

Yoga-Yuktah —One who is well established in the path 
of selfless and unattached activities—soon develops the qualities 
of poise and single-pointedness of mind. Karma fulfils itself in 
making the Yogin fit for continuous and fruitful meditation, and 
when such an individual, who has practised diligently the Path 
of Karma —either through the renunciation of his sense of agency 
or through detachment from all his over-anxious preoccupation 
with the fruits of his actions—such a Meditator {Muni), soon 
attains the Supreme experience of the Self in himself. 

No definite time-limit can be fixed for declaring when exactly 
the Supreme experience will come to a Meditator. The indecision 
regarding the time-element in this promise of certainty is very 
well brought out by the term used, "Na-chiraf —not long after¬ 
wards, meaning ‘ere-long.’ 

With this knowledge in mind, when we read the stanza, 
it becomes very clear why earlier* the Lord, in his Opening 
Verse in this Discourse, insisted that for Arjuna ‘performancc- 
of-action’ is superior to the ‘renunciation-of-action.’ 

'""When the devotee resorts to Karma Yoga as a means of 
attaining right knowledge 

\ 

7. yogayukto visuddhatma 
vijitatma jitendriyah 
sarvabhutatmabhutatma 
kurvann api na lipyate 

- Devoted to the path of action, - a man of 

purified mind, - one who has conquered the self, 

one who has subdued his senses, - one who realises 

his Self as the self in all beings, - acting, - even, not, 

- is tainted. 

7. He who is devoted to the Path-of-action, whose 
mind is quite pure, who has conquered the self, 
who has subdued his senses, who realises his self as the 
Self in all beings, though acting, is not tainted. 

In the previous stanza, it was said in a sweeping genera¬ 
lisation that he who pursues Karma Yoga along with Meditation 


Chapter V, 2. 
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will erc-long reach the State of Perfection in his own personal ex¬ 
perience. Here, in this verse, Krishna is trying to give us the 
logic of the state of inward revolution that will take place w hen we 
make the pilgrimage to the Infinite in us, from our own present 
.state of finitude and bondage. 

It is said here, w^ith a scientific thoroughness and logi¬ 
cal precision, what are^all the different stages of development and 
change that would be taking place in an individual through 
Karma Yoga. He who is well-established in Karma Yoga, gets 
purification of his intellect. Any purification in the subtle body, 
means a better state of quietude within. The lesser the agitations 
caused in us by our desires or emotions, the purer are we con¬ 
sidered by Vedanta. Through action, when it is selfless and with¬ 
out anxiety for the fruits, the practitioner exhausts his existing 
Vasanas. When the inner equipment is swept clean of its desire- 
waves, it must, necessarily, become more and more quiet and 
peaceful. When once the intellect is purified, meaning, rendered 
immune to desire-disturbances, the mind, which reflects the con¬ 
dition of the intellect, cannot have any disturbances. The senti¬ 
mental and emotional life of one who has controlled the flood¬ 
gates of desires, automatically becomes tame and cquanimous. 

When, through Karma Yoga, a man has thus gained an in¬ 
ward peace, both at his mental and at his intellectual levels, it 
becomes a child's play for him to deny and to restrain, to control 
and to guide his sense organs and their never-ending apjDetites. 
A seeker ( Yogi), who has thus controlled all these three different 
layers in him, namely, his body, mind andintellect, becomes the best 
fitted for the highest meditation. In fact, all obstacles in medita¬ 
tion are nothing other than the mile-stones of sensuous appetites, 
emotional agitations and desire-problems. When once these 
chains are broken down, he comes to the natural condition of high 
meditation, wherein the re-discovery of the Self must be instan¬ 
taneous and complete. 

This realisation of the Self cannot be partial; it cannot be 
if the Meditator understands himself alone to be Divine. To the 
realised. Divinity or the Self is Infinite and All pervading. From 
the innermost sanctum of the Spirit when he looks out, he realises 
nothing but Divinity—everywhere, in everyone, at all times. 
Therefore, the Lord says, that such a person, “realises one’s 
own Self as the Self in all beings.” 

When a wave has realised its true nature to be the ocean, 
in its true ocean-vision, there cannot ever be any other wave 
which is other than the ocean-essence. 

When an individual, who has thus, through a total inner- 
revolution, come to realise his essential Infinite Divinity, acts 
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thereafter in his y4rm/c*-Consciousness, his actions cannot leave 
any reactions upon him. Reactions of Actions can be claimed and 
arrogated only by the ego and since, after God-Realisation, 
there is no sense of ego left in the God-inan's bosom, his actions, 
thereafter, can leave no impression upon him. Like a signature 
on running waters, nothing can ever stay in him to leave benind 
a Vasana. 

On the whole, the theory of Karma Yoga propounded by 
Krishna* has been consistently kept up by the Lord in all his 
declarations; but often it is conceived beautifully in the suggestive 
fragrance of his words. In the stanza under discussion also, 
it has been amply brought out that ego-centric activities, motivated 
by desires alone, can create Kay^A/^-granulations upon the intellect, 
and consequently dim its discriminative awareness to know, 
to feel and to experience the Eternal Divinity, which is the essen¬ 
tial nature of man as a spiritual being. 

“/« this consciousness of Universality and Supreme sense 
of Divinity^ when a Sage acts, what exactly will he his attitude 
in lifer 

8. nai va kimeit karomf ti 

yukto manyeta tattvavit 
pasyan srinvan sprisan jighrann 
as nan gacchan svapan svasan 

?T - Not, iT^ - even, - anything, -1 do, ?%- thus, 
- centred (in the Self), - thinks, - the knower of 

truth, q’^q'T-seeing, W»iq‘T-hearing,^T5frT- touching, r^5Td;-smelling, 
- eating, qpsOT - going, - sleeping, - breathing. 

8 . “1 do nothing at all”, thus would the harmo¬ 

nised knower of Truth think: seeing, hearing, touching, 
smelling, eating, going, sleeping, breathing— 

ffcT tITWf ueii 

9. pralapan visrijan grihnann 

unmishan nimishann api 
indriyani indriyartheshu 
vartanta iti dharayan 

* Read General Introduction to Geeta amplified by the two figurative 
representation A and B. 
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- Speaking, - letting go, - seizing, 

opening (the eyes), T^fm% - closing (the eyes),?^^ - also, 
the senses, f feqwj - amongst the sense objects, - move, 

- thus, - being convinced. 

9. Speaking, letting go, seizing, opening and 
closing the eyes—convinced that the senses move among 
the sense-objects. 

Even such a perfect one is found to live, not sitting like a 
stone-statue, but acting diligently, as any one else in the world. 
A list of these common and natural activities are indicated in 
these two stanzas: ‘‘^Seeing, hearing, touching, smelling, eating, 
going, sleeping, breathing, speaking, dropping, holding, winking.^* 
etc. In all these unavoidable activities of life it is explained here, 
a Sage or a prophet, living in the world, will not have any egoistic 
vanity. 

In deep-sleep we breathe, but we are not conscious of it 
at all, since at that time, the ego in us is not functioning. Simi¬ 
larly, when the ego has ended, all these activities take place 
instinctively. Even while carrying on these activities, the Seer 
has a constant awareness that “/ do nothing at all," This does 
not mean that a Perfect Master is but an irredeemable sleep¬ 
walker! The essential dilTerence between the two is, that the sleep¬ 
walker is unconscious, while a Sage is ever conscious of the 
Consciousness. 

That this attitude of total surrender of the sense of Agency^ 
can come only to a Perfect Master, is very clearly indicated here 
by the two terms “centered” or steadfast (Yuktah) meaning 
“centered in the Self.” This Self-centeredness can be in two grades 
of intensity: one, indicating the self-centeredness of a seeker 
who, through study, reflection and meditation, tries to remain 
intellectually centered in the Self and another, the self-absorption 
of one who, after the final realisation of the Self in himself, comes 
to live vitally, at every moment, the experience of the Self 
(Atmavit). 

In order that we may come to withdraw ourselves from 
the wrong conceptions of our own agency, we must have a sub¬ 
stitute ‘Knowledge-bit’ in ourselves, which would help us in 
living the new experience. When I am ignorant of my waking- 
slate-personality, I become victimised by my own dream-identity 
and this dream-identification ends only when 1 re-discover my 
real waking-state-personality and come to live in the unbroken 
awareness of “I am the waken” Similarly, in order to maintain 
in myself the attitude of “I am not the Actor”, it is necessary that 
I must have another positive assumption to replace this negative 
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false belief. This is indicated in the last line of the stanza that 
a man of perfection, living in unison with the Truth, is ever an 
observer of the varieties of his own actions that are executed by 
the various layers of matter in him among the world-of-objects. 

Just as an Ocean, were it conscious, can watch and observe, 
its own waves rising and seething up on its own surface, declaring 
its own glory, so too, from the infinite depths of his own persona¬ 
lity, the Master watches the actions performed by the various 
layers of matter in him. As I am typing these lines, 1 can watch 
my own fingers typing and the more detached J grow, the more 
entertaining becomes the play of the fingers on the keyboard. 
Similarly, a Sage can, once having entered the inner-most sanctum 
of his Self, ever afterwards watch the inert matter entities in him 
getting thrilled with activity in a thousand channels of independent 
pre-occupations. He is unconcerned; he is unperturbed; from the 
bottomless depths of his own Being he watches on, in perfect 
detachment born of his realised knowledge, and he is ever con¬ 
fident that ‘V do nothing at ally 

'‘"But as to a man who is not the truth-knower and, is engaged 
in action; what should be his attitude''^ 

?Brfg«iTT€rm i 

10. brahmany-adhaya karmani 

sangam tyaktva karoti yah 
lipyate na sa papena 

padmapattramdva-mbhasa 

- In Brahman, - having placed, - actions, 
- attachment, - having abandoned, - acts, m - 
who, - is tainted, ^ - not, m - he, - by sin, - 

lotus leaf, - like, - by water. 

10. He who does actions, offering them to Brahman, 
abandoning attachment, is not tainted by sin, just as a 
lotus leaf remains unaffected by the water on it. 

What has been said in the previous stanza may be true for 
those rare few who have realised the Truth and are revelling in 
God-Consciousness. But the strange life-of-detachment by which 
we can renounce completely the sense of agency, is not available 
for all of us. We are but seekers and aspirants of this Perfection, 
The way in which we can train ourselves to renounce the sense 
of agency will be the problem for all true students of the Geeta 
who want to live the Geeta rather than talk about its ideas. In 
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this stanza; we have the prescription by which every one of ns 
can come to live the life of intelligent detachment in life. 

‘"Resigning to Brahman'": Total detahment is impossible 
for the human mind and that is exactly wliat the spiritual seekers 
often fail to understand. So long as there is a mind it has to attach 
itself to something. Therefore, detachment from the false can be 
successful only when we attach ourselves to the Real. This psy¬ 
chological fact is scientifically enunciated in this stanza wherein 
Lord Krishna advises that a seeker should surrender all his 
attachments to Brahman and continue striving on. To remember, 
constantly, an ideal is to become more and more attuned to the 
perfections of our ideal. In order that we may surrender all our 
sense of agency in our actions to Brahman, we have to remember 
this concept of Truth as often as we now remember our limited 
ego. When the frequency of our thoughts on the Lord becomes 
as high as the frequency with which we now remember the ego- 
idea, we shall come to realise the Brahman-ideal as intimately 
as we now know our own ego. 

In short, to-day, we are “ego-realised souls’’; the Geeta’s 
call to man is to become “Soul-realised egos.” 

Once our Real nature is realised, the actions of the body, 
mind and intellect can no more leave any impression upon the 
Self. Merits and demerits ever belong to the ego and never to the 
Atman. The imperfections of my reflections in a mirror cannot 
be my imperfections, but can only be because of the distortions 
in the reflecting surface. The reflection may look shortened or 
lengthened according to the type of the mirror in which I am 
looking. Similarly, the ego comes to suffer the perfect and the 
imperfect reactions of its own actions. 

Having thus realised the Self, to remain in the matter- 
envelopments and their world of objects, is to remain ever per¬ 
fectly detached “as the lotus leaf in the water.” Though the lotus 
leaf exists only in water, draws its nourishment from the very 
water and dies away in the same water, yet, during its life as a 
leaf, it does not allow itself to be moistened by water. Similarly, 
a saint in the world, as a matter-entity draws the nourishment for 
his individual existence from the world of objects but ever remains 
perfectly detached from his own merits and demerits, from his 
own concepts of beauty and ugliness, from his own likes and dis¬ 
likes in the outside world. 

Of the two methods by which an ordinary Karma can be 
transformed into Karma-Yoga, we have here, the technique of 
renouncing one’s sense of agency in one^s actions, exhaustively 
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described. This is no strange theory; nor is it a unique doctrine. 
At every moment, all round the world, we see this enacted in a 
thousand ways. Another Surgeon is called in to operate upon a 
Doctor’s wife or child; his attachment to his wife makes him 
incapacitated to perform the operation on her, although, the same 
Doctor on the same day, may perform the same operation upon 
another patient, with whom he has no self-deluding attachment. 
An Ambassador from one country to another, even if he is a 
shy retreating coward in the presence of mighty Monarchs in 
foreign lands, outshines himself when he reaches the Court of 
another country as a representative of his National Govern¬ 
ment. If man were to act as a representative of the Infinite and the 
Eternal, he shall discover in himself mightier possibilities and 
greater effectiveness which are all wasted and squandered to-day 
by his mis-conception of a finite-Ego as himself. 

“Because of this": 

tfrfjR: aw unn 

11. kayena manasa buddhya 
kevalair-indriyair-api 
yoginah karma kurvanti 

sangam tyaktva-tmasuddhaye 

- By the body, UHWI - by the mind, - by the 

intellect, - merely, - by the senses, isrPr - also, 

iftfipr: - Yogis, ^4 - action, - perform, - attachment, 
riTfrar - having abandoned, - for the purification of 

the self (ego). 

11. Yogis, having abandoned attachment, per¬ 
form actions merely by the body, mind, intellect and senses, 
for the purification of the self (ego). 

In all scientific treatises, after a statement of Truth, there 
should be examples illustrating the scientific assertion. This is 
found in all scientific treatments. Vyasa faithfully follows this 
traditional law, when Krishna is made to give out the Geeta. 
In this stanza, we are told how we can find the truth of the above 
statement, actually employed and successfully worked out, when 
seekers pursue their Life-Divine in Karma-Yoga. 

These Karma-Yogins continuously employ their organs 
of activity {kaya), mind, intellect and organs of Knowledge 
(Indriyas), renouncing all attachments. Here the word ‘merely’ 
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(kevald) is to be read along with the action-organs, the mind, 
the intellect and the instruments of cognition. 

A Karma- Yogiti's attempt is to keep himself within himself— 
a detached but an interested observer of all that is happening 
around and within himself. When he thus observes himself, from 
within himself, as a worker in any given field, it becomes easy for 
him to see that all actions belong to the above mentioned instru- 
ments-of-action and not to the detached observer in him. Here, 
however, he must realise that the observer in himself is not the 
Truth, but this observer is “Truth standing on the open balcony 
of the intellect". Even while thus observing ourselves in action, 
we are ever conscious of the very observer in ourselves. ‘The Con¬ 
sciousness that illumines the very observer, is the Spiritual-centre, 
the Self", is the declaration of all Upanishads. 

If thus, the Spiritual-centre itself is something beyond the 
“observer", why should a Karma-Yogin practise this technique 
of self-observation called in our sastras the “Witness-attitude" 
(Sakshibhav) ? This is answered at the end of the verse when 
Bhagavan says, “For the purification of the ego". By such a 
practice, the seeker will be entering into the field of activity and 
pursuing the work without the self-arrogating ego, thereby 
rendering himself available for an easy and effective purgation 
of the existing Vasana-impuviiiQS. To the degree these are removed, 
to that degree the inner equipments become clearer and more 
steady, rendering the reflection of the Divine-Consciousness in 
them more and more vivid. 

The Upanishads are never tired of repeating that Upasana 
and Karma are practised orjly for the inner purification of the 
seekers. Sri Krishna only repeats here what the Rishis declared 
before. The originality of the Geeta is not in what it says but 
in how it states. Apart from the literary uniqueness of the Geeta, 
there is also a compelling charm in the easy camaraderie of the 
Speaker.. Lord Krishna. When the same thoughts come through 
the stupendous beards of the revered Saints, they gather a 
density of distinction, while the same words wear a homely garb 
when they dance out from the sweet lips of the Eternal Cow-Boy. 

‘^Also because of the following fact the Karma- Yogins practise 
work with detachment"^: 

12. yuktah karmaphalam tyaktva 
santim apnoii naishthikim 
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ayuktah kamakarena 

phale sakto nibadhyate 

"The united one (the well-poised), - fruit of 

action, - having abandoned, - peace,attains, 

- final, - the non-united one, - impelled 

by desire, ^ - in the fruit (of action), - attached, - 

is bound. 


12. The united one (the well-poised or the har¬ 
monised) having abandoned the fruit of action attains 
the Eternal Peace; the non-united (the unsteady or the 
unbalanced) impelled by desire and attached to the fruit, 
is bound. 

Through right actions, undertaken without any self-dis¬ 
sipating anxiety for the fruits of those actions, a Karma-Yogin 
can reach an indescribable peace, arising out of the sense of 
steadfastness within him. Peace is not a product manufactured 
by any economic condition or cooked up by any political 
set-up. It cannot be ordered by constitution-making bodies or 
international assemblies. It is the mental condition in the 
bosom of the individual when his inner world is not agitated 
by any mad storms of disturbing thoughts. Peace is an unbroken 
sense of joy and it is the fragrance of an integrated personality. 
That this can be brought about through selfless actions under¬ 
taken in a spirit of Yajna^ is the revolutionising theory given 
out here. When the worker is ^^established in his renunciation of 
the egoistic sense of agency"’' and when he has "^renounced his 
ego-centric desires for the fruits of his actions"^ he soon becomes 
integrated and comes to experience the peace of steadfastness. 

Not satisfied by this positive assertion, the Lord is trying to 
re-emphasise this very same philosophical truth in a language of 
negation. He says that when one is not established {Ayuktah) 
in the renunciation of “agency” and, because of his desires, gets 
himself tied down to some expected results of his actions; he gets 
himself bound and persecuted by the reactions of his own actions. 
Some medicines which, in small doses can give a complete cure, 
can also spell death in larger doses—for example, the sleeping 
tablets. An instrument by which we can defend ourselves and 
our family can itself be the instrument for our own suicide. The 
instruments can bless us only when we are intelligent in our use 
of them. 

In the same way, when we work in the outer field unintelli- 
gently, instead of gaining more and more glow of satisfaction and 
joy within, we would be getting ourselves more and more bound. 



22 


SREEMAD-BHAGAWAJ>GEETA, V^13 


and hurled down into bottomless darkness. The cause for this 
has been beautifully indicated by Sri Krishna. Due to desires for 
specific fruits we get attached mentally with those wished-for 
patterns to be fulfilled in future. This is compelling life to patter- 
nise itself to our will at a future moment. If a frog were to imitate 
and grow to the size of a bull, it should end in a tragedy; a mortal 
finite mind ordering a pattern for a future period of time, is in 
no way better equipped than the frog that tries to expand to the 
size of a bull. 

"'But as to the man who sees the Supreme Being^': 

5^ in?ii 

13. sarvakarmani manasa 

samnyasya ^ste sukham vasi 
navadvare pure dehi 

naiva kurvan na karayan 

- All actions, tpTOT - by the mind, - having 

renounced, - rests, - happily, qift - the self controlled, 
- in the nine-gated, ^ - in the city, - the embodred, 
- not, irq- - even, f 1‘T - acting, q* - not, - causing to act. 

13. Mentally renouncing all actions and fully self- 
controlled, the “embodied” one rests happily in the nine¬ 
gated city, neither acting nor causing others (body and 
the senses) to act. 

We have already found that by the time of the Mahabharata, 
the Vedic culture, came to sulfer a terrible fall. Terms and ideas 
came to gather in their fold, new significances which were never 
intended by the Great Rishis. Thus, even for people like Arjuna, 
Sanyas came to mean running away from life and its challenges. 
Krishna here, with a daring which is usual with all revivalists, 
is making a re-interpretation of the Vedic declaration for the 
benefit of his generation. 

Sanyas is not a mere physical escapism but a mental with¬ 
drawal from things that are unintelligent and thoughtless. It is 
a mental attitude and not an external symbol. Therefore, one, 
who is a self-controlled individual and who has brought all his 
sense-appetites under perfect control, and renounced all his ego¬ 
centric and desire-prompted actions, comes to experience and 
live in a nameless joy, contentment and peace which well up from 
the very depths within him. He remains thus, contented and 
happy, in the City-of-Nine-Gates. 
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This is a famous metaphor used in the Upanishads*, to 
indicate the physical body of the seeker. The body is considered 
a fortress City, having Nine-Main-Gates, which are the nine 
apertures in the physical structure; seven of them on the face 
»(two eyes, two nostrils, two ears and one mouth) and the two 
apertures on the trunk, the genital organ and the excretory out¬ 
let. Without these nine holes or atleast a majority of them, life 
within the body is impossible. Just as the King, remaining in the 
fortress, rules over his Kingdom through his Ministers, giving 
them the encouragement, strength and sanction by his mere pre¬ 
sence; so too, the Atman, within the physical structure, though 
Itself doing nothing, by Its mere presence, vitalises the various 
instruments of cognition and action, within and without and 
governs the life of all of them. 

This famous metaphor is used here by Sri Krishna, and 
he says that a self-controlled man lives within the physical body, 
a nameless joy of pure Divine life, ever watching over the activi¬ 
ties of the matter envelopments around him!! Such an individual 
ever identifying with the Self, observes-on, unaffected, unattached 
and without agitations, all the thrilled activities in the layers of 
matter, but '"'‘neither does he act nor does he cause others to actT 

'’'‘Moreover,"^ 

^ ^FcT STW: I 

14. na kartritvam na karmani 
lokasya srijati prabhuh 
na karmaphalasamyogam 
svabhavas tu pravartate 

^ - not, W ^ - agency, ?r - not, - action, - 

for this world, - creates, - the Lord, ^ - not, - 

union with the fruit of actions, - nature, 5 - but, 

- leads to action. 

14. Neither agency nor actions does the Lord 
create for the world, nor union with the fruits of actions. 
But it is Nature that acts. 

This stanza is generally considered by the Geeta Com¬ 
mentators as material provided by Shri Vyasa in defining the 
^Miciple of God, which is evidently a paraphrase of the same idea 
mtained in the Brahmana portion of the Vedas. We may even 


Refer Discourses on Kathopanishad. 
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add that in the paraphrase, the philosophical concept has evolved 
to a greater perfection and rings a clearer scientific note. 

In the ritualistic portion of the Vedas, God is the Supreme 
Intelligence ever dynamic and potent. Who observes and watches 
over all our actions, and with perfect justice dispenses to each 
his reward for his action. Here, however, the Lord, the Creator, 
is described not so much as what He is as what His relationship 
with the Universe is. 

There is, however, no jarring note in thus bringing suddenly 
an alien subject-matter into our discussion of the nature of a 
self-controlled man of perfection and his experiences; for, these 
two stanzas, though they may be interpreted as describing the 
God-Principle, because of the two terms used, ^Vibhu' and 
^Prabhu,' in the context of the discussion here, it may be consider¬ 
ed as nothing but a description of the relationship between the 
Self and the non-Self, the Atman and the matter-envelopments. 

The Supreme Self neither creates any sense of agency nor 
does It sanction any action. The Supreme has no such function 
as marrying every action with its correct fruits. In this very 
assertion we can find how far the ordinary commentators, who 
jump to the conclusion that this passage is a description of the 
Vedic God-Principle {Karma-phala-dala), are in the wrong. 
Any close student of the Geeta can very clearly see that here is 
an attempt on the part of Krishna to indicate to Arjuna the 
functions and nature of the Self and Its relationship with the three 
bodies: the physical, the mental and the causal. 

If the Reality, the Self, has nothing to do with the above- 
mentioned agency or their fruits, our life which is nothing without 
them, must have no relationship at all with the Self. And yet, 
where the Self is not, there existence and activities are not possible. 
Therefore, there must be some relationship between the Self 
and the non-Self and here this strange “contactless-contact’’ 
is being explained. 

It is very well-known that my nose is a permanent fixture 
on my face. It has neither a voluntary nor any in-voluntary 
movement. And yet, the other day, when I was looking into a 
basin of water, I saw my nose and ears moving rhythmically 
sideways as though upon well-oiled-hinges I Even when 1 saw 
it, I knew that my nose was not moving; but, all the same, I saw 
what I saw. Because my reflection in the water depends entirely 
upon the reflecting surface, it gathered unto itself its abnormali¬ 
ties from the vagaries of the reflecting medium* The Self or the 
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Atman has neither activity nor agency, and yet when in tTiis life 
I function through the equipments that are natural to me, that 
conditioned Self, the ego, gathers unto itself these peculiarities 
of agency, actions and anxieties for fruits. 

Electricity in itself is kinetic energy. But when it is gene¬ 
rated, stored and sent out through the distribution system, and 
when it reaches the terminals in my room and I plug on to it the 
various equipments, the same energy becomes dynamic. If the 
Self, pregnant with all potentialities, functions through the matter- 
conditionings, It assumes to Itself the ego-centric attitudes ot 
agency, action, fruits, etc. 

The enjoyer of the fruits and the actor of actions in us is 
the ego and not the Atman. I do not shake or shiver but my 
reflection can be shaken when the medium is disturbed. The 
Atman becomes the actor etc., only when It gets conditioned by 
Swabhavd"^ —Nature, or ‘Maya,’ “/Ae Divine Maya made up 
of the three gunas"\^ as Lord Himself calls it. 

‘7/1 Reality^ 

firg: i 
5fFr 

15. na ^datte kasyacit papam 

na caiva sukrtam vibhuh 
ajnanena ^vritam jnanam 
tena muhyanti jantavah 

^ - Not, - takes, - of any one, - demerit, 

^ - not, ^ - and, - even, - merit, - the Lord, 

- by ignorance, - enveloped, ?frf=nT - knowledge, 

- by this, - are deluded, - beings. 

15. The Lord takes neither the demerit nor even 
the merit of any; knowledge is enveloped bV ignorance, 
thereby beings are deluded. 

The Supreme who is All-pervading (Vibhu), contrary to 
all our puranic concepts of stock-taking Gods and Deities, is 
declared here as not taking any note of the merit or the demerit 
of the living creatures. It is such passages th at shock the story¬ 
reading Devotee-Class, and, therefore, they generally come to 
ignore the Geeta and read the glories of Krishna. The concept- 


• Refer Qeeta VIII: 14 Vivekachudamani—117. 
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that God sits just over the clouds, peeping down and observing 
every sin and merit of all the people all over the world, and that 
He keeps a perfect account of all these so that on the Day of 
Judgment each one will approach the Father who will pass the 
judgment—is a concept which can appeal only to the simple folk 
in whom intellect is the least developed faculty. 

The Eternal Principle beneath life’s activities cannot be 
conceived of as taking any active note*of or interest in the created 
or in the finite. From the Infinite standpoint, the finite exists 
not. It is only when the Supreme comes to function through Its 
own Self-forgetfulness that It comes to see Ifself split up into the 
concepts,of agent, action, fruit, etc. Sunlight passing through a 
plain glass in spile of the medium through which it has passed, 
emerges out in its pure nature, if the glass be clean, flawless and 
colourless; if, on the other hand, a pencil of ray were to pass 
through a glass prism, we all know how it would emerge out in its 
seven component parts, constituting a spectrum. Similarly, the 
Self passing through Knowledge {Gyan) emerges out as Self, 
which is one without a second. All-pervading all Perfect. But 
the same Self, when It passes through ignorance—meaning the 
body, mind and intellect—It gets Itself split up into the endless 
worlds of plurality. 

The relationship between Knowledge and Ignorance is 
very beautifully explained here. Ignorance cannot be Know ledge, 
nor can Knowledge be a part of Ignorance. Where Ignorancels, 
there Knowledge cannot be. Where Knowledge has come, 
Jj^ftorance must depart. But here, we are told that "^‘Knowledge 
is envelopedhy Ignorance,'"' just as a solitary light in a dark jungle, 
seen from a distance can be described as a light encaged iri dark¬ 
ness. This relationship and the method of stripping Knowledge 
naked, is more elaborately indicated in the following stanza: 

The unveiling of Truth is a process for the removal of igno¬ 
rance and not a creation of Knowledge and, therefore, it is only 
an act of re-discovery and not a creative achievement. This is 
amply brought out by Vyasa's words in the following: 

16. jnanena tu tad ajnanam 

yesham nasitam atmanah 
tesham adityavaj jnanam 
Drakasdyat! tat par^m 
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5rr^^T - By wisdom, 5 - but, - that, - ignorance, 

tqnriT - whose, - is destroyed, - of the self, - 

-their, - like the sun, - knowledge, - 

reveals, cfcT^ - that highest. 

16, But to those whose ignorance is destroyed by 

the Knowledge of the Self, like the sun, to them Knowledge 

reveals the Supreme (Brahman). 

In the case of the finite mortals, sighing and sobbing in 
their own ignorance, the Self is screened off from them by lifeless 
walls of nescience (Avidya). The man of realisation is one in 
whom Knowledge has lifted this veil of ignorance. Darkness 
is removed by Light not by degrees but instantaneously—however 
old the darkness may be and however thick its density. Similarly, 
in one with Knowledge {Jntind) of the Self, the beginningless 
ignorance in him is lifted and within a lightning flash of time the 
entity’s ignorance ends. Ignorance creates the ego-centric con¬ 
cept and the ego thrives in the body, mind and intellect. With 
the end of ignorance, the ego too ends. 

At this stage of Vedantic discussion, the Dwaitins generally 
feel like collapsing in sheer despair They fail to understand how 
the Self can be experienced when the experiencer, the ego and 
the instruments of experiencing, which are familiar to them in 
perception, feeling and thinking, have all ended. Any intelligent 
student must surely come to entertain this doubt. Fore-seeing 
this possibility, Krishna is trying here to explain to us how when 
the ego has ended, Knowledge becomes self-evident. 

This explanation could in no other fashion be brought 
so easily within the comprehension of a thinking intellect as by 
the example, which the Lord has given in the second line: ""Like 
the SurC\ It must be the experience of all of us that, during the 
monsoon, we do not see the sun at all, and we, in our hasty con¬ 
clusions, cry out “The sun has been covered by clouds.” 

With our general knowledge, when we reconsider this 
statement, it cannot be very difficult for us to realise that the sun 
can never be completely covered by a tiny bit of a cloud. It is 
also known that the region of the cloud is far far removed from 
the centre of the Universe where tHe sun, in its infinite glory 
revels, one-without-a-second. The tiny observers observing from 
the^surface of the globe with their tiny eyes, experience that the 
.glorious orb of the sun is being veiled because of a shred of cloud. 
A mighty mountain can be veiled from our vision if we put our 
tiny little finger very near our eyes. 
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Similarly, the ego {Jivd) looking upto the Atman finds that 
ignorance is enveloping the Infinite. This ignorance is not in the 
Truth just as the clouds are never in the sun. The finite ignorance 
is certainly a limited factor compared with the infinitude of the 
Reality. And yet, the mist of Self-forgetfulness that has come to 
hang in the chambers of one’s own heart gives the ego the false 
notion that the Spiritual Reality is enveloped by ignorance. When 
this ignorance is removed, the Self becomes manifest, just as when, 
the cloud has moved away, the sun comes to our recognition. 

To see the sun, we need no other light; to experience the 
Self we need no other experience. Self is awareness, It is Cons¬ 
ciousness. To become conscious of Consciousness, we need no 
separate consciousness; to know knowledge we need no know¬ 
ledge other than Knowledge; Knowledge is the very faculty of 
knowing. Similarly, when the ego re-discovers the Self it becomes 
the Self. 

When a dreamer has ended his dream-career along with 
his dream, he re-discovers himself to be the waker. The waker 
is never known or understood or recognised as an object by the 
dreamer. The dreamer himself transcends the dream-world and 
enters the realm of waking wherein he comes to know himself 
to be the waker. In the same fashion the deluded, the ego, when 
he walks out of his ignorance and enters the realm of pure Cons¬ 
ciousness, becomes the Consciousness which is the Atman. 
This relationslaip between the ego and the Atman, and the tech¬ 
nique of rediscovery of the Atman by the ego, are beautifully 
described by this metaphor which is full of deep significance— 
for those who know how to chew it in independent thinking- 

The Sage, whose intellect is absorbed in Truth, will have 
no more births'" 

17, tadbuddhayas tadatmanas 
tannishthas tatparayanah 
gacchanty apunaravrittim 
Jnananirdhutakalmashah 

: - Intellect absorbed in That, - their Self 

being That, - established in That, - with That, 

for their Supreme goal, - go, - not again 

returning, - those whose sms have been dispelled 

by knowledge. 
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17. Intellect absorbed in That, their Self being 
That, established in That, with That for their Supreme 
goal, they go whence there is no return, their sins dispelled 
by Knowledge. 

Having gained an experience of the Reality, the Sage there¬ 
after in all his various personal identities, comes to live in unison 
with That lived experience of Divinity. His intellect gets, as it 
were, absorbed in That experience and his mind cannot but sing 
the song of Godliness through every one of its emotions. He 
becomes ever intent upon the Infinite Bliss that he has realised 
as the essence in him. To such an individual the very Goal is 
nothing but that Self which he has tasted once and found to be 
illimitable and unlimited. 

An individual who has thus experienced the World-of- 
Truth within himself, shall have, thereafter, no reason or chance 
to come back again here into this world of likes and dislikes. 

This idea, when rightly understood, will be found to contain 
deeper suggestions, deeper than what the Puranic belief declares. 
It is the assertion of the Puranas that after death, a true devotee 
retires to Heaven to live there Eternally. From the stand-point 
of Vedanta, it is more substantially subjective. The non-return 
mentioned here indicates the impossibility of a realised man falling 
back again into ignorance and sensuousness. After having con¬ 
tacted the Self, the ego that struggled to do so, completely ends, 
with its re-discovery that it, itself, is the Self. An awakened 
dreamer need no more fear that he will again be hunted down by 
the dream-tiger. 

How can we say that the ego will not rise again in such a 
man’s bosom? The reason is indicated here, when Krishna quali¬ 
fied such men as '‘"those whose impurities have been shaken off 
by Knowledge"', The impurities mentioned here are but the 
Vasanas which are the very materials with which the ego is con¬ 
jured up. These Vasanas together constitute what philosophically 
we call as “the ignorance of the Spiritual Divinity”. The anti¬ 
dote for ignorance is Knowledge. Thus, when, with the rise of 
the Knowledge of Spiritual Bliss, the dreary darkness of ignorance 
'ends, the ego too comes to a total extinction from which it cannot 
re-start its career. Without a cause no effect is ever possible. 
In short in this stanza, we are meeting the most optimistic philoso¬ 
phy in the world, declaring courageously that Self-Realisation is 
the final experience in the pilgrimage of evolution and that in it 
the evolver in us shall come to fulfil himself. God-realisation is the 
last stage of growth and thereafter to.be the ‘Supreme’ is the goal 
of all the evolutionary struggles, to achieve which the ego. in its 
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self-evolution, roamed about so long in the field of its own selfi- 
created world-of-finitude and imperfections. 

^"How do those wise men, whose ignorance of the Self has 
been removed by Knowledge, see Truth —It is said: 

18. vidya vinayasampanne 

brahmane gavi hastini 
suni caiva svapake ca 
pandit ah samadarsinah 

- Upon one endowed with learning humility, 

- on a Brahmana, - on a cow, - on an elephant, 

- on a dog, ^ - and, rr^ - even, - an outcaste, ^ - and, 

- sages, - equal seeing. 

18. Sages look with an equal eye on a Brahmin 
endowed with learning and humility, on a cow, on an 
elci^hant, and even on a dog, and an outcaste. 

The wise cannot but see and recognise the same presence 
of Divinity everywhere. An ocean has no difference of feeling 
for one wave and another. Gold cannot recognise itself as diffe¬ 
rent in different pieces of ornaments. From the stand-point of 
mud, all the mud pots are the same. Similarly, an egoless man 
having recognised himself to be God, can find in no way any 
distinction in the outer world of names and forms. The distinc¬ 
tions, generally recognised, are all the distinctions of the con¬ 
tainers. Man to man, there may be differences in form, shape 
and colour of the body, or the nature of the mind or the subtlety 
of the intellect. But as far as Life is concerned It is the same 
everywhere at all times. 

Therefore, it is said in this stanza, that the Self-realised cast 
an equal eye on a Brahmin endowed with scholarship coupled 
with humility, on a cow, on an elephant, on a dog or 6n a pariah. 
Everywhere he realises the presence of the same Truth whatever 
be the container. 

A rich man’s son, after his father’s death, came to bad times 
and he at last decided that he would dispose of the golden idol 
of Hanumanji, which his father had left in the house. He took 
it to a goldsmith, who broke it into pieces, weighed the gold in 
the idol, tested it and gave the price. After a few days the spend- 
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thrift again took the Lakshmana-Idol to the same goldsmith, 
who again smashed the idol, tested the gold, wieghed and paid 
the price. Now, for the third time, when the young man was in 
trouble, he took the idol of Sri Ramji to the same goldsmith. 
The trader in gold had no hesitation at all, but as before, he 
smashed the Sri Ram-idol, carefully tested the quality of the gold, 
weighed and paid the price. 

But when the amount was placed in the young man’s hand,, 
he started protesting that Lord Ramchandraji should not be 
paid for at the same rate as the other idols. The goldsmith said, 
“My dear Sir, 1 did not purchase your Ramji, Lakshmanji or 
Hanumanji; my profession is to test and pay only for the gold.” 
The wise goldsmith added, “And if you think that your Ramji 
is more sacred, you take away Ramchandraji with you, but give 
me the same weight of gold.” 

The gold-seeing goldsmith considers but the gold in all 
forms: he cannot see the distinction of Rama-gold from Sila- 
gold or the Lakshman-gold from Hanuman-gold. Whatever be 
the form, it is all gold to him. The Self-realised sage after his 
experience of the inner Divinity, sees nothing but the same spirit 
everywhere and, therefore, to him a man of knowledge and 
humility, a dog or an elephant or a dog-eater are all different 
containers containing the same Truth. 

Equal vision is the essential hall-mark of Realisation. The 
perfected cannot seek distinctions of likes and dislikes. In and 
through all forms and situations, he sees the expressions of the 
same dynamic Truth which he experiences as his own Self. 

Sankara in his commentary on this stanza quotes Goutama- 
Smriti which says that it is not only sinful if we do not respect 
those whom we must respect, but it is equally sinful if we respect 
those whom we should not respect.* Thus from the standpoint 
of this Smriti’s declaration, to respect the dog as much as the 
Brahmin or to respect a Brahmin only as much as we generally 
respect a dog, both would be indeed sin. In order to show that 
it is not so, the following stanza is given. 

^^These are not sinful, for,^^ 

^ ^ fWcT i 

19. ihai va tair jitah sargo 

yesham samye sthitam manah 


* Goutama’s Institute, XVH: 20. 
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nirdosham hi samam brahma 
tasmad brahmani te sthitah 

- HerC; - even, #: - by them, fsRT: - is conquered, 
rebirth (or creation), - of whom, - in equality, fer^- 
established, - mind, - spotless, - indeed, - 

equal, - Brahman, - therefore, in Brahman, ^ - 

they, - are established. 

19. Even here (in this world) birth (everything) 
is overcome by those whose minds rest in equality; Brahman 
is spotless indeed and equal; therefore, they are established 
in Brahman. 

In this stanza, almost a Scripture is indicated. Irl the con¬ 
text of the development of the theme, Lord Krishna had to show, 
first of all, that the Perfection, described in the previous few 
stanzas, is not a Godly idealism io be experienced after death, 
in a specialized world beyond the clouds, called the Heavens. 
All Semetic religions and Pauranic Hinduism promise a Heavenly 
existence as the glorious goal of existence and spiritual effort. 
However, to an intelligent man, this promise is nothing more 
than a charming hallucination, and not a positive gain. Such a 
vague goal cannot be sufficiently encouraging to coax out of an 
intelligent man all his enthusiasm and sincerity. 

Contrary to this vague hope, here in Vedanta, the naked 
truth has been declared when Krishna repeats what the Rishis 
had earlier asserted a thousand times. It is expressly mentioned 
that the relative existence as a limited ego-centre can be ended 
and the imperfect individual can realize himself to be the Infinite 
Godhead. This goal can be reached not only at a post-mortem 
stage, but in this very same life, here in this very body, among 
these very same worldly objects, one can live in the Consciousness 
of God, evolving oneself from the immaturities of one’s own 
deluded ego-sense. 

Who is capable of gaining this ascendency in himself? What 
is the secret method by which this consummate self-redemption 
can be effectively fulfilled? The assertion that man can reach 
this goal in this very life, is made in the first line by a detailed 
prescription of how it can be executed and practically lived. It 
is said that he "'Whose mind rests in Evenness"\ gains the Divine 
tranquillity of a God-man. 

Patanjali Yoga Sutra also explains the same fact in its own 
vocabulary.* Where the thought-flow, which creates unequal 


* Yogas China Vritti Patanjali. 
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and spasmodic mental fluctuations, is arrested, there the mind 
ends. Where the mind ends, it being the equipment through which 
Lite expresses as a limited ego, this sense of separative existence 
also ends. When the ego has ended, the egocentric thraldom of 
samsar also ends. The ego, thus undressed of its samsaric sorrows^ 
rediscovers itself to be nothing other than the Self Itself. Unless 
one comes to this mental equipoise, one is not capable of experi¬ 
encing the Samattwam of the Samadarsin described in the above 
stanza.* 

“‘Such an individual who has conquered his mind and has 
come to live in perfect equanimity, in all conditions of life and in 
all relationships,” Krishna vehemently asserts, ""indeed rests in 
Brahman^ This may look rather illogical at the first reading, 
and, therefore, as an explanation, in a parenthetical clause, 
Krishna gives his reasons for such a daring assertion: he says, 
""Since Brahman is even and ever-perfecf\ 

Brahman is homogeneous and All-pervading. Everything 
happens in It, and yet, nothing happens to It. Thus, the Truth 
remains changeless and ever the same, just as the river-bed ever 
remains motionless, although the units of water flowing in it are 
ever-changing. It is a quality of the substratum to remain change¬ 
less; all manifestations and super-impositions by their very 
nature must change. An individual in his identifications with his 
body, etc., becomes a changing factor, a victim of every passing 
disturbance; but the substratum, the Self, ever remains the same. 

An individual who has discovered for himself a sulficicnt 
amount of tranquillity in which nothing can dare disturb him 
anymore, is certainly one who has plumbed the depths and 
touched the bottom. A reed on the waves will be tossed up and 
down by the waves, but a light-house built upon the firm rocks 
alone remains firmly upright and changeless, allowing even the 
stormy waves to exhaust their anger at its feet. Krishna’s argu¬ 
ment is thus, logically sound when he declares that a mortal among 
us who can maintain his eq*uanimity under all conditions as ex¬ 
plained in the foregoing stanzas, is indeed one who has contacted 
the Diviner and the Eternal in himself, “//c indeed rests in 
Brahman^ 

**Because Brahman, the Self is homogeneous and without 
blemishes, therefore,^* 


* Refer **Samattwam Yoga uchyat€*\ 11 48. 
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20. ua prahrishyet priyam prapya 
no dvijet prapya ca "priyam 
sthirahuddhir asammudho 

brahmavid hrahmani sthitah 

- Not, - should rejoice, - the pleasant, - 

having obtained, - not, - should be troubled, - 

having obtained, ^ - and, - the unpleasant, - one 

with steady intellect, - undeluded, - Brahman 

knower, - in Brahman, - established. 

20. Resting in Brahman, with steady intellect 
and undeluded, the knower of Brahman neither rejoiccth 
on obtaining what is pleasant nor grieveth on obtaining 
what is unpleasant. 

Just as an excellent artist at his canvas producing his master¬ 
piece would again and again approach his piece of art to add more 
details with liner strokes to his picture, and again and again 
would retreat from the canvas to gaze at his art from a distance, 
so too here, the Lord is creating with his chosen words the picture 
of the mental life of a man of equipoise and perfection upon the 
canvas of man’s heart. He dedicates many stanzas in order that 
the picture may clearly and vividly come into the recognition 
and appreciation of even the ordinary, the casual student. Here is 
yet another stanza offered with a burning enthusiasm and almost 
a missionary zeal, so that Arjuna, the confused, may come to 
gain a vivid picture of the Man of Perfection, who is not a mere 
impotent stone idol on the Ganges-banks, but a veritable dy¬ 
namic factor that moulds and influences his generation of fellow- 
beings. 

Ordinarily, man gets excited or becomes despondent, not 
because of the happenings in the outer world, but because of his 
individual contact with them. If any man dies in the City, it is 
no tragedy to me, but when my father dies, it is my calamity. 
This clearly proves that the death of a man, in itself, cannot bring 
any disturbance to my mind, unless my mind had already pro¬ 
jected itself on its relationship to the individual who has died. 
The Man of Perfection who has won over his mind and has come 
to experience the Infinite Self, can no more, therefore, ^^Feel 
any joy on receiving what is pleasant^ nor grieve on receiving what 
is unpleasant"" It does not mean that a Man of Perfection is a 
wooden doll or an iron statue, incapable of reacting to the ex¬ 
ternal things whether they be pleasant or unpleasant. It only 
means that a man of true inward culture, discovers in himself, 
in his own wisdom, a balance and an equipoise, which cannot be 
shattered very easily. 
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When a man of such super-human mental steadfastness 
is analysed, we can easily discover that no condition or circum¬ 
stance in the outer world can ever gain an entry into the inner 
precincts of his personality. His intellect becomes steady, since 
it is not poisoned with the usual ego-centric mis-conceptions. It 
is, in fact, very interesting to note how the ideas arranged in this 
stanza, in their very sequence explain a wondrous truth. One who 
is unaffected by the presence of things, good or bad, is the “one"’ 
whose ""intellect is steady"\ and the one whose intellect is steady^ 
is the ""one in whom all delusions have endedS'' A steady intellect 
from which all delusions have dropped, becomes the instrument 
for ""knowing Brahman'".. , .and the “one who knows Brahman 
becomes Brahman,” and, therefore, comes to live ""established 
in the Brahmic Consciousness of Infinite Beatitudef a living God- 
man, walking upon the earth that is Olympus to him. 

""Moreover^ resting in Brahman": 

21. hahyasparsesv asaktatma^ 

vindaty atmani yat sukham 
sa hrahrnayogayuktatma 
sukham aksayam asnute 

- In external contacts, - one whose mind 

is unattached, - finds, - in the Self, q'cT - (that) 

which, - happiness, - he, - with the self 

engaged in the meditation of Brahman, - happiness, 

- endless, - enjoys. 

21. With the self unattached to external contacts 
he finds happiness in the Self; with the self engaged in the 
meditation of Brahman he attains endless happiness. 

The foregoing stanza might give to an unprepared student, 
the idea that spiritual life is a static existence where a baked, 
stony heart, vainly comes in contact with the heart-throbs in the 
world of objects, and feels for itself nothing but a monotonous 
equanimity. In that case a majority of us, without much discus¬ 
sion, can take oS our hats and say “goodbye” to all spirituality 
immediately. For, who can deny the fact that the world, as it is 
constituted to-day, in spite of its imperfections, when it comes 
in contact with our own inner world, however maladjusted the 
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inner-world may be, can and does give minute flashes of joy? 
Wiiy should I deny myself the brilliant flashes of momentary 
joys in exchange for a steady stone-like, impregnable monotony, 
call it equilibrium or equanimity; peace or Godhood. By chang¬ 
ing the name, the thing itself is never changed! 

This doubt is not a mere exaggeration. This is often heard 
in the halls of Vedanta from the lips of all sincere seekers. Any 
sensible seeker entering the halls of spiritual study with his in¬ 
tellect, bright and clear, should come to doubt its eflicacy and 
•utility. No teacher can afford to ignore answering these questions 
and re-assuring the students. Krishna, as a professional teacher, 
is doing the same in this stanza. 

“J/ze one who has gained complete detachment from the 
external objects, realises the bliss that is the nature of the Sef 
Though the process of self-development is essentially a process 
of detachment, this technique of negation does not take us to an 
empty and purposeless zero, but when we have negated all that 
is false, we come to experience and live a total positivity. When 
a dreamer has renounced all his contacts with the dream-world 
and thrown away his dream personality, he does not become a 
non-entity but he re-discovers himself to be the more vital, the 
more effective personality, the waker. 

Similarly, whenever contacts with the external world, 
through the media of the body, the mind and the intellect are 
clipped oft' clean, w'e get ourselves awakened to the meadows of 
God-consciousness and come to live the Joy that is the eternal 
nature of the Self. A seeker having thus redeemed his own mind 
and intellect from their preoccupations with the external world, 
alleast during his Meditation, when he comes to keep his ^"heart 
devoted to the meditation of Brahman f attains imperishable happi¬ 
ness. Here the term “heart" is to be understood as a collective 
name for the inner instruments of knowing and experiencing. 

“/br the following reason also he should withdraw the senses 
from the external world-of-obJects'\' 

a % HFwbrr h i 

^ wsr; 

■o « ' ' 

22, ye hi samsparsaja bhoga 
duhkhayonaya eva te 
adyantavantah kaunteya 
na tesu ramate budhah 

^ - Which, - verily, - contact born, - enjoy¬ 
ments, - generators of pain, - only, # - they> 
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- having beginning and end, - O Kunteya, ?T - 
not, - in those, - rejoice, - the wise. 

22. The enjoyments that are born of contacts are 
only generators of pain, for they have a beginning and an 
end, O! son of Kunti, the wise do not rejoice in them. 

We, as seekers, try to get ourselves detached from the 
external contacts in order to enjoy the Infinite Bliss which is the 
nature of the Self. Even an average intelligent man, if he cares 
to investigate into his own experiences with the outer world, 
should discover, all for himself, that joy-hunting among the finite 
objects is no profitable pre-occupation. The law of diminishing 
utility works in all our experiences and the very thing that gave 
a certain unit of joy in the beginning, itself soon becomes a 
stinking putrefying pit of sorrow. The experiences with the first 
laddu 'dx\(l the twenty-fifth laddu when you are not hungry, are a 
practical demonstration of this fundamental truth, that sensuous 
joys are doomed to pain from the very beginning. 

The sense-objects can only be as beautiful and joyous as 
a leprous whore, painted, powdered and dressed up to smile at 
strangers in the dark alleys of a dilapidated commercial town. 
Lord Krishna is beautifully bringing out this idea, when he points 
out to Arjuna, how sense-objects and their joys being finite in 
nature, do not enchant a wise man. 

Man is satisfied only with the Infinite, if he is wise. Finite 
things can only torture us with hopes of getting a more satis¬ 
factory joy, and whip us along the path of sensuousness making 
us pant in sheer exhaustion, hunting for a complete satisfaction— 
from ditch to ditch, from gutter to gutter. The chaster, the fuller, 
the Diviner joy, is gained only when we come to experience the 
Self as explained in the previous stanza. 

'''And there is also a wicked thing, an enemy on the Path of 
Bliss, a most difficult thing to deal with, the source of all evil, very 
difficult to ward off. Mighty efforts should he made, says the Lord, 
to repel this enemy.'"'' 

23, saknoti hai va yah sodhum 
prak sariravimoksanat 
kamakrodhodbhavam vegam 
sa yuktah sa sukhi narah 
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wftF^ - Is able, - here (in this world), - even, ^T: - 
who, - to withstand, srr^ - before, - libera¬ 
tion from the body, - born of desire and anger, 

> the impulse, - he, - united, - he, happy, 
5TT: - man. 


23. He who is able, while still here (in this world) 
to withstand, before the liberation from the body (death), 
the impulse born out of desire and anger, he is a Yogin. 
he is a happy man. 

Krishna himself feels that his over-enthusiaslic descrip-^ 
tion of the Perfect-man and his mental life, may give to any reader 
a despairing sense of impossibility or futility. No one living the 
present life of agitations, can ever dare to hope that such a perfect 
happiness is ever possible for a mortal, living upon this ever- 
spinning globe. If a philosophy is only an idealism which has no 
contact with the praclical world, that philosophy is merely an 
Utopian poetry, fit for entertaining a pleasant idea, but never 
capable of making man a nobler being. 

In order to remove that misundcrslanding, Krishna in this 
stanza is giving the assurance that man is capable of living that 
perfect joy in this very world, if only he makes the necessary 
adjustments in himself. 

My great grand-iathcr was a great violinist. His violin was 
preserved and worshipped in my house till now. I too have gained 
now a preliminary nodding-acquaintence with music. Suddenly 
an idea struck me, “why not lake my grandfather’s instrument 
and play upon it and thus become overnight a great musician.” 
Thus, if I were to play directly upon that ancient and faithful 
instrument, 1 will be forced to break it into pieces, for, that violin 
in that condition cannot give me the perfect music. It needs 
general cleaning and dusting; perhaps, re-stringing and a lot of 
tuning up. When these adjustments are made, then only it can 
faithfully give out all the notes, implicitly obeying the strokes of 
my bow and the ticklings of my finger. In the same fashion, 
today, our mind and intellect, the instruments of singing the song 
of Perfection, neglected from beginningless time, need a lot of 
re-adjustments before they can gurgle out their contents of laughter 
and joy. 

The technique of re-adjusting the inner-instrument is. 
beautifully summarised here by Lord Krishna. The very brevity 
and simplicity of this verse are the obstacles to our understand¬ 
ing its full import. The advice has a deceptive look of simplicity. 
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^‘Withstand the impulse of desire and anger'\ then he is a Yogi, 
even w/iiie here, before his death, the happy man. To a modern 
student of Freud and others, soaked in the ideas of behaviourism 
and such other modern superficialities of psychology, this may 
look rather an unscientific expression of a crude enthusiast. But 
when we analyse and try to grapple with its full import and im¬ 
plication, we shall see that it contains volumes of suggestion. 

“Desire” is the avalanche of thoughts sweeping down from 
the pinnacles of our intellect, along the valleys of our heart, to¬ 
wards an object-of-desire in the outer world. When this avalanche 
of thought is barricaded on its onward sweep by a substanlial 
obstacle, ere it reaches its destination, the blast with which it 
gets itself shattered on that obstacle is called “anger.” It is these 
two types of thoughts that generally agitate our bosom. The 
greater the desire with which we ponder over an object, the greater 
shall be the anger against any obstacle that comes between us 
and our object-of-dcsire. 

To one, who has won overjoy and grief, and who has gained 
in himself an amount of detachment with the external objects, 
desire for obtaining the pleasant or the unpleasant, is no emo¬ 
tion at all. Where there is no desire, within that bosom, hatred 
is an unknown alien factor. He who has gained over these two 
impulses, powerful and almost irresistable as they are, is the one 
who can afford to live in this world of multiplicity and imperfec¬ 
tions as an independent solitary man of true and steady happiness. 

Thus Krishna has assured Arjuna^—and through Arjuna 
all people like us who will be ever reading and trying to under¬ 
stand this immortal scripture—that man can live as a perfect 
happy animal, while in this form, among these very objects, in 
this very world, during this very life, if only he, in his spiritual 
evolution, learns to renounce his impulses of desire and hatred. 

“ tVhat sort of a man resting in Brahman, attains Brahman 
The Lord says: 

< 1 \ 

24. yo ntahsukho ntararamas 

tatha ntarjyotir eva yah 
sa yogi brahmanirvanam 
brahmabhuto dhigacchati 

- Who, - one whose happiness is within, 

one who rejoices within, - also, ?Rrsrift%: - one who is 
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illuminated within, qf^-even, 3T: - Who, - that, • Yogi, 
- absolute freedom or Moksha, - becoming 

Brahman, - attains. 

24. He who is happy within, who rejoices within, 

who is illuminated within, that Yogi attains Absolute 

Freedom or Moksha^ himself becoming Brahman. 

From the above three stanzas it becomes clear that according 
to Krishna none of the usual fields of joy and happiness is visited 
by the man of perfection. Neither the warmth of flesh, nor the 
thrills of emotions and the ecstacies of thinking are available for 
him. Renouncing them all and conquering both love and haired, 
the Yogi in sheer transcendence attains a realm of bliss, and 
Krishna assures that such a man alone can be said to be really 
happy. 

It becomes very difficult to believe that a man in that condi¬ 
tion would feel any happiness at all. All instruments of happi¬ 
ness have been rejected by him. There is no more field for him 
to gain any joy or satisfaction. Renouncing all food one cannot 
have any joy of eating. 

Again, it is against the very logic and rhythm of life to say 
that man will be satisfied by a mere emptiness, a dark cave of total 
negation. Every living creature roams about in all its available 
fields of activity seeking to gain and achieve a greater fulfilment 
of joy. Even the state of “complete absence of pain’’—though it 
is a platform of relief—is not the summit where an individual 
would feel contented and fully satisfied. 

Under the above circumstances, it will be a mere ex¬ 
aggeration if you were to believe Krishna’s assertion in the 
previous three stanzas. To avoid such a serious misunderstanding 
among the students, the Lord is here trying to find out for us the 
positive glow of assured Divinity when the ego rediscovers itself 
to be the Self as it renounces all its delusory preoccupations with 
the false and the fleeting. The substantial and definite experience 
of solid bliss enjoyed and lived by the Self, in the Self, as the 
Self, is indicated here in this stanza. 

The seeker not only, in his detachment, withdraws himself 
from the world-of-objects outside, but also discovers in himself 
an ampler sense of bliss and security. This inward joy is not a 
rare flickering flash, but a constantly experienced factor. Such 
a well developed seeker striving constantly on the path comes to 
discover a field of fruitful ‘entertainment’ and engaging ‘recrea¬ 
tion’ in the brilliant light of the joyous satisfaction within himself. 
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To him his entire within is flooded with the Lightof Pure Cons¬ 
ciousness. His heart is thereafter alit with the Glow Divine. 

Such an individual^—who has withdrawn himself completely 
within, where he has learnt to enter at his will and court and live 
in Tt—is the one who has come to know Brahman. In his realiza¬ 
tion of the Infinite he has come to experience the Bliss of Brahman, 
the smokeless shrine of Truth. 

Moreover 

rm: iRstn 

25. lahhante hrahmanirvancim 

rishayah ksinakalmashab 
chinnadvaidha yatalmanah 
sarvabhutaliite ratah 

- Obtain, - Absolute Freedom, - the 

Rishis, - those vhose sins are destroyed, fevrt^T: - 

whose dualities are torn asunder, ^TrUrTn^: - those who are self- 
controlled, - in the welfare of all beings, - rejoicing. 

25. Those Rishis obtain Absolute Freedom or 
Moksha—whose sins have been destroyed, whose dualities 
are torn asunder, who are self-controlled and intent on the 
welfare of all beings. 

All the glorious epithets so far used have been borrow¬ 
ed from the Vedic lore, and there is not a single idea which can 
be pinned on to the yellow garb of Krishna as an original idea 
from Dwaraka. Arjuna was soaked with the mere bookish 
knowledge of Vedas, and therefore, he had misunderstood these 
terms, as his wole generation did at that time. He thought that 
God-realisation is “an inert lifeless existence of impossible with¬ 
drawal from the destinies of the world around him, and selfishly 
enjoying the bliss of his soul in the sacred caves of his own heart.” 
To wipe away this mad slur upon the immortal culture of the 
Hindus, which had grown out of the rank ignorance among its 
faithful followers, Krishna is, as it were, exploding himself in the 
following stanza to express what a perfect master would do when 
he has once contacted the Infinite, the Perfect. 

When a man of meditation, striving diligently, with his 
senses brought well under his control, comes to wash off all his 
sinful mental impressions (which had been creating in him the 
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veiling of the Self behind an unending array of doubts regarding 
the Reality) he gains the joy of the Self. When his ignorance, 
which is nothing other than agitations of the mind (Vikshepa) 
and the consequent veiling of the Truth (Avarana), has been 
removed. Knowledge of his Real Nature comes to dawn in his 
bosom and he comes to re-discover himself as the Self. 

Having thus re-discovered the Self, having thus gained the 
goal of all evolution, what woulc be the duties of such an indivi¬ 
dual in his existence till finally with a cheerful farewell, he drops 
down his mortal coil to merge himself with what he knew to be 
his own Self? The general impression is that he will be moving 
about in the world like a mad walking stone-statue—that eats 
at least once a day, a threat to society, almost a moving bundle 
of contagion and a screaming pillar of despondency and despair. 
Such a living death is not the goal indicated by the Vedas nor did 
the Hindu Rishis ever try to carve out of a man, a walking corpse! 

Self-realisation is not a melancholy parade, crawling to 
a pre-destined tomb, but it is a joyous ride to the Palace of Truth, 
from which man had wandered away in his own ignorance and 
confusion. A true prophet- not an assumed one, labouriously 
keeping to himself the unnatural pose of an uhrcalised perfection^— 
is one who lives, consumed in an ever reviving fire of love. He 
ceaselessly strives to bring out the Self from the rubbish that is 
veiling It in all other forms around and about him. This is indi¬ 
cated by the term "'‘engaged in 1 he good all-beings'\ 

This loka-seva becomes his recreation, his self-appointed 
engagement. His body, mind and intellect are of!cred as obla¬ 
tions into the sacred fires of activity and w'hile remaining at rest 
within himself the Saint lives on in an unbroken Consciousness 
of the Divine, the Eternal. 

Moreover 

o N 

26. kamakrodhaviyuktanam 
yatinam yatacetasam 
abhito brahmanirvanam 
vartate viditatmanam 

- Of those who are free from desire and 
anger, - of the self-controlled ascetics, - of those 

who have controlled their thoughts, ’qfw: - on all sides, - 
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fSfcTTq'tT - Absolute Freedom, - exists, f^f^aT^^TT^T - of those 
who have realised the Self. 

26. Absolute Freedom (or Brahmic Bliss) exists 
on all sides for those self-controlled ascetics, who are free 
from desire and anger, who have controlled their thoughts 
and who have realised the Self. 

By the work of serving mankind—the duties of reinstating 
the Godly life in the bosom of the Satanic Age, the love in the 
heart that tries to redeem the prostitute or to cure the leper, the 
joyful enthusiasm to light and guide where darkness and blind¬ 
ness revel—the Master is not bartering away his chances to live 
as a God of Gods even in this world, here and now. Just as a 
Doctor working among the unhealthy and the suffering is not 
himself contaminated by the diseases or the sorrows, so too a 
master-mind working amongst the wretched and the lustful, the 
passionate and the sensuous, the false and the low, is not in any 
sense of the term touched even by a passing breeze of the stink 
around him. 

How this immunity is maintained and preserved by a man 
of equipoise even amongvSt the temptations of the vicious atmos¬ 
phere is indicated here in this stanza. When a sincere seeker has 
through his own intelligent self-effort and divine self-applica¬ 
tion redeemed himself from the secret charms of the ever mur¬ 
muring hosts of sense-appetites in himself—when he hasconquered 
over the instincts of lust and anger in him—when he has thus com¬ 
pletely mastered himself from all threats arising from within him 
and those that come to him from without, such a sincere pursuer 
of the Life Divine, when he has known the Self, gains the Bliss 
of Perfection “feo/A here and hereafter''\ 

The post-mortem promises are looked down with withering 
contempt by the Hindu Rishis and their children. Vedanta pro¬ 
mises Godhood and Perfection now, here, and for everafter. In 
this connection, Sankara has given a beautiful summary of the 
Krishna-technique expounded in his Bhashyas, To translate the 
great Vedantin, Acharya Sankara, “It has often been and will be 
declared by the Lord that Karma Yoga which is performed in 
complete devotion to the Lord and dedication to Him, leads to 
Moksha step by step; first, the purification of the mind, then 
knowledge, then renunciation of all action, and lastly Moksha,'" 

And now, to enuniciate the Dhyana Yoga, the nearest and 
the most efficient means to right Knowledge, the Lord teaches the 
path of meditation in the following few aphoristic verses: 
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^ ?rmTvtFcTT5rTfTw1 ii^vsn 

27. sparsan kritva bohir bahyams 

caksus cai vo ’ntare bhruvoh 
pranapanau samau kritva 
nasahhyantaracarinau 

- Contacts, - shutting out, : - outside, - 

external, - eye (gaze), ^ - and, - even, - in the 

middle, - of the (two) eye-brows, tTTWPTT^^ - the outgoing 

and the incoming breaths, - equal, fr^ - having made, 
- moving inside the nostrils. 

27. Shutting out (all) external contacts and fixing 
the gaze (as though) between the eye-brows, equalising the 
outgoing and incoming breaths moving within the nostrils. 

ir: ^ w h: 

28. yatendriyamanobuddhir 

munir moksaparayanah 
vigatecchabhayakrodho 
^ yah sada mukta eva sah 

- With sense, mind and intellect (ever) con¬ 
trolled, ^hr: - the sage, TfT^TrnTW: - having liberation as his 
supreme goal, - free from desire, fear and anger, 

^r: - who, - for ever, - free, - verily, - he. 

28. With senses, mind and intellect (ever) con¬ 
trolled, having liberation as his supreme goal, free from 
desire, fear and anger—the sage is verily liberated for ever. 

In these two aphoristic stanzas the Lord has hinted at the 
summary of the entire following Chapter. This is the traditional 
style in Sanskrit text-books of Brahma Vidya, wherein each 
section is closed, indicating often the following section. 

The above described verses give us, a complete picture of 
the man of perfection and his purposeful life at all levels of his 
existence. Students of Vedanta are ever anxious to live the Per¬ 
fection. They are not dreamers, content with flirting with Uto¬ 
pian idealisms, but they are the most utilitarian, practical men of 
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the world, who want to live a more purposeful, elficient and effec¬ 
tive life in this world. Therefore, they are not enamoured of mere 
ideas, however noble they may be, unless those ideas can be 
actually lived in life. 

How to achieve the perfect mental equipoise which has 
been indicated in the previous stanzas should be the question that 
must agitate the minds of all true seekers. Here, as a summary, 
with lots of dots and dashes, Krishna is giving the scheme of 
practice, by which every diligent pursuer can gain a complete 
integration. These two stanzas become rough notes to be enlarg¬ 
ed and exhausted with detailsand descriptions in the next chapter. 

The external world-of-objects, it has been already said» 
cannot by itself bring any disturbance to any one of us. It is only 
when we are in contact with the world-of-objects that we suffer 
the agitations in life. So long as we are standing on the banks of 
a river or on the seashore, the waves in the water cannot buffet 
us. Jt is only when we are in contact with them that we will be 
tossed hither and thither. Forms, sounds, tastes, smells and 
touches constantly bring their objects to agitate the mind, but 
we shall get agitated by them only when we are identifying our¬ 
selves with our mental conditions. If we, therefore, shut out the 
external objects—not by physical methods such as plugging the 
ears, but by a discreet intellectual detachment from our mental 
reactions to the external world-of-objects—we shall discover in 
ourselves, the necessary tranquillity to start meditation. 

It is a great mistake that seekers often take the following 
instruction too literally. They converge their eye balls and gaze 
towards the space between the two eye brows for purposes of 
meditation. This is an exaggeration, though it faithfully follows 
the instructions laid down here. It is to be understood, as Sankara 
says, “to gaze as it were” towards the point between the two eye 
brows. It is psychologically very true that when we are looking 
“as it were towards the brow”, our gaze would be turned upward 
at about forty-five degrees to the vertical back-bone. In that 
attitude of upward gaze, the human mind is held uplifted and it 
becomes the right vehicle for higher contemplation. 

There is an intimate relationship between the rhythm of 
the flow of breath in us and our own mental thought-conditions. 
The more agitated the mind is, the more spasmodic and uncertain 
becomes the rhythm of our breathing. Therefore, the instructions 
here, which advise us to control our breath-flow to make it ""even 
within the nostrils"" become a conducive physical practice for 
coaxing the mind to a relatively quieter existence. 

These above instructions are all mainly, physical adjust- 
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ments for creating a conducive mental atmosphere. In the follow¬ 
ing stanza, the necessary adjustments to control the mental and 
the intellectual sheaths are hinted at. The tireless seeker is asked 
to control his sense of appetites, mental oscillations and intellec¬ 
tual storms by dedicating all his outer and inner activities to the 
one great eternal goal of reaching Perfection—realizing the Self. 
As far as the taming of the intellect is concerned, the advice 
given by Krishna is that the seeker should '‘"‘renounce desires^ 
fears and anger T 

In enumerating these three qualities, psychologically 
speaking, Krishna has expounded an exhaustive theory of self¬ 
development and inner growth. There is an intimate relationship 
between these three: desire, fear and anger. Desire, we had found 
earlier, is that pattern of thought in which the mind runs constant¬ 
ly towards a given object with an anxious expectation of pro¬ 
curing and possessing it. Where there is desire, there we come to 
experience fear. And it is very well known that when we desire 
a thing so much as to live ever in the fear of losing the same, 
maddening anger can exhibit itself at any moment against any 
threat of an obstacle between ourselves and our object-of-dcsire. 
When these three emotions, desire, fear and anger are controlled, 
we have controlled almost all the mad impulses of our intellect. 

He who has thus freed himself from desire, fear and anger, 
who has controlled his senses, mind and intellect in his all-con¬ 
suming ambition for liberation, and who has quietened the flow 
of his breath, such an individual, could remain in the contempla¬ 
tion of Truth, without contact with the external world, his eyes 
fixed steadily and held aloft—Krishna says: “such a man of 
meditation is verily free for ever.” 

This assertion that such an individual "‘"‘is verily free for 
ever"' is an anticipatory truth and not an accomplished fact. 
In our ordinary conversation, we use the phrase “baking of bread,” 
which in its literal meaning is false, since bread need not be baked; 
we bake only dough. But in such usages what we mean is that the 
goal is not too far away from the particular act we are doing. 
Even while boiling water, we say that we are making tea; the idea 
is that tea making cannot be far away when the water has already 
been boiled. Similarly, here also, when we have made all the 
above mentioned adjustments at all levels of our existence and 
when we sit in contemplation of the Self, we become released from 
all our misunderstandings and come to experience the freedom of 
Godhood_ere long, (Nacirat), 

“ What has Ae, whose mind is thus steadily balanced^ to know 
and meditate upon in the Dhyana Yoga 
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55^ mmi m n^tn 

29. bhoktaram yajnatapasam 
sarvalokamahesvaram 
suhridam sarvabhutanam 

Jnatva mam saniim ricchati 

^T^dl <H - The Enjoyer, of secrifices and austerities, 

- the Great Lord of all worlds, - friend, 

- of all beings, - having known, - me, 

- Peace, - attains. 

29. Knowing Me as Enjoyer of sacrifices and aus¬ 
terities, the Great Lord of all worlds, the friend of all 
beings—he attains Peace. 

On knowing Me—It is never to be forgotten that, in the 
Geeta, whenever Lord Krishna uses the first person singular, 
it is not to mean the mortal frame-work of the son of Devaki, 
but it is to indicate the Self in the individual—the Eternal Princi¬ 
ple: Sri Krishna Paramafman, The Self is the real vitality beh ind 
the ego (Jivo) which functions in identification with the matier 
envelopments and feels that it is the doer and enjoyer. The term 
*'Yajna^" has been already explained earlier. In its Geeta implica¬ 
tion, Yajna is the self-dedicated work which one performs in any 
field of activity. ^^Tapas"' means all self-denial and practices of 
self-control which the ego undertakes in order to integrate and 
revive its own capacities to seek its real identity with the Eternal, 

The Self is certainly the ""Maheswara ""—the Lord of all 
Lords, the God of all Gods. ^Llere the Is\\'ara is to be understood 
as the controller of all fields of activities: activities of peretption 
and expression. Each one of them is considered as presided over 
by various faculties, and they are termed as Devas, meaning 
'“illuminators’'. The faculty of seeing illumines the field of the 
eyes and thus gives the knowledge oif forms and colours; the 
faculty of hearing illumines the field of the ears and thus provides 
the knowledge of sound, and so on. The Self is in fact the Lord 
of all these individual Lords governing, controlling and ruling 
over the various fields. Therefore, Lord Krishna as the Self 
confers upon Himself the title of ''^Sarva Loka Maheswara^ 

In our ordinary experieces in the world, a man who has 
kingly powers is very difficult to approach, and the king of kings, 
a personality striking awe and reverence in the heart of the ordi¬ 
nary man, becomes almost unapproachable to ^the ordinary 
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people. Therefore, the Lord has to qualify his title of *^Sarva 
Loka Maheswaref^ with the epithet that he is at the same time 
"'a friend of all living creainres"". 

The term “knowing" is not objectively knowing Krishna, 
in the sense in which we come to know a flower or a fruit, but 
here the term “knowing" is to be understood as “realizing". 
Spiritual experience is the realisation of the Self to be the one 
great ruler within, who presides over all the activities within the 
body-politie, wlio is the One, at whose altar the perfection¬ 
seeking ego surrenders all its spiritual activities, and as a tribute 
to Whom, the seeker brings all his self-denial and asceticism. 

'‘'Knowing Him to he none other than Krishna^ the individual 
reaches the goal of Peace, the Eternal Sanctum of Perfection 

?TTiT q3^>SE2TR: II 

Om tat-sat ity sriniad-bhagavadgitasupanisatsu 
brahmavidyayam yogasastre srikrisnarjunasamvade 
karmasanyasa yoga nama panchamo adhyayah. 

Thus in the Upanishads of the glorious Bhagavad- 
Geeta, in the Science of the Eternal, in the Scripture of 
Yoga, in the dialogue between Sri Krishna and Arjuna, 
the fifth discourse entitled, 

“YOGA OF TRUE RENUNCIATION" 

The significance of the title given to this chapter, we had 
already discussed in our introduction to the Chapter. For de¬ 
tailed word meaning of this Sankolpa, please refer to end of 
chapters one and two. 

The Sankalpa Vakya appended to the end of each Chapter 
starts with an assertion "Orn Tat Saf —Om! That is the Truth. 
The idea of repeating this at the end of each chapter seems to 
point out a very sacred principle in the study of all Sastras. To 
repeatedly read chapter by chapter the scriptural text-books with 
a monotonous parrot-like mechanical faithfulness is not the way 
to study and try to live the Truth discussed in scriptural text¬ 
books. Each chapter is to be exhaustively studied, pondered over, 
and atleast slightly practised until the ideas contained in that 
Chapter have all become our own. When thus, we have ex¬ 
haustively studied each chapter, we will be in a position to declare 
honestly, at the end of the chapter, “That is Truth." Until such 
a sense of satisfaction comes to us, naturally, it is incumbent upon 
us to repeat our studies again and again* 



CHAPTER VI 


INTRODUCTION 

With this chapter we are coming to the close of a definite 
•section in the scheme of thought in the Geeta. This is the 
opinion of some of the well-known critics and students of the 
Lord’s Song. According to them the eighteen chapters of 
the Geeta can fall into three definite sections, each of six chapters, 
and they group themselves to expound the implications and 
significances of the sacred Vedic mantra “Tat Twani Asi "—That 
Thou Art. The first six chapters together constitute an explana¬ 
tion of the philosophical significance indicated by the word 
“Thou” {Twain). In the general scheme of thought dcvloped 
in that section, the contents of chapter six constitute a fitting 
conclusion. 

In Chapter II, in a language almost foreign to Arjuna, 
in quick strokes. Lord Krishna painted the philosophical perfec¬ 
tion which is the theme of all the Upanishads. He concluded 
that chapter with a vivid and expressive pictuse of a Saint of 
perfection and mental equipoise. Naturally, the interest of a 
seeker is excited and he seeks to find means and methods by 
which he too can grow within himself and reach those diviner 
heights of self-control and equipoise. 

The Geeta is personally and specifically addressed to 
Arjuna, a confused average man, at a moment when he felt 
completely confounded by the problem that was facing him. 
Naturally, the highest methods of subtle meditation, the mental 
drill by which one can renounce all, one's preoccupations, etc., 
are not easy methods which can be practised with confidence. 
At the same time, it will not be true to say that Vedantic methods 
are meant only for a few; if they are immediately useful only for 
the few, there must be in Vedanta preliminary techniques by 
which everyone can steadily grow to become fit to enter the 
Hall of Perfection. 

That there are graded lessons for one’s spiritual unfold- 
ment is not really understood by the modern lip-Vedantins. 
It is this general ignorance that has brought the misconception 
in Hinduism that the Study of the Vedas is the guarded preserve 
of some rare ones. Vedanta would have been an incomplete 
science if it did not contain Upasana methods for purifying the 
students’ inner equipments. 

Krishna, as a true teacher, understood Arjuna’s mental 
debilities and intellectual incompetancy at that particular 
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moment to start, right away, upon the arduous lines of pure 
meditation and clear detached thinking. In order to bring 
him to the level of perfection, various lower methods of self¬ 
integration had to be prescribed in the traeatment of Arjuna. 
Thus in Chapter 111 we found an exhaustively scientific treat¬ 
ment of the "'Karma Yoga"^ —the Path of Action. 

Activities in the outer world, however noble they may 
be in their motive, cannot but leave deep ulcerations and pain¬ 
ful restlessness in the bosom of the worker. To mitigate the 
“reactions'’ of actions {Kar77ia-Phalam)sLnd as a balm to soothen 
the bleeding mental wounds, new methods of maintaining the 
mind in quietude and ease have been expounded in Chapter 
IV under the title "Renunciation of Action in Knowledge \ It 
is the theory of Krishna that constantly maintaining in the mind, 
the awareness of the greater Principle that presides over all human 
endeavours, the worker can, even in the thick of activities, main¬ 
tain a healthy and well-ventilated inner life. 

Naturally, the limited intellect of Arjuna got extremely 
confused since his teacher argued, in the beginning, for “action” 
and, in the conclusion, for “the renunciation of action”. In 
Chapter V, therefore, the "Way of Remmeiatiotf'' is explained 
and the technique of guaranteeing to our mind immunity from 
reactions even while it is engaged in activity, is explained. The 
"yajna spirit "—the spirit of dedicated activity for the benefit of 
the larger majority and not for any self-arrogating profit—is the 
antiseptic that Krishna prescribes for a mind and intellect that 
areto work in the world. In Chapter IV is prescribed an unavoid¬ 
able treatment for curing the mind of its own pox of painful 
“impressions of the past” {Vasanas), 

In Chapter V, the "Way of Renunciation" is explained 
under two different categories which show the two methods of 
achieving the same goal. Renunciation of (a) our sense of 
agency in activities, and (b) our unintelligent anxieties arising 
out of our thoughtless preoccupations with the fruits-of-our- 
action. The chapter exhausts these two techniques and explains 
how, by the renunciation of agency or by the renunciation of our 
attachment to the fruits-of-action, we can come to gain a release 
from the Vasana bondages which generally shackle our persona¬ 
lity during our activities. 

One who could faithfully follow the technique so far un¬ 
ravelled by the Lord, should have thereby come to a condition 
wherein the insentient and inert mind has been stirred into a 
field of intense activity. A mind developed through the training 
is taught to come under the intelligent will of its deter- 
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mined trainer, the seeker himself. The mind thus gathered and 
trained, is certainly a better equipped instrument for the higher 
purposes of Self-contemplation and Self-unfoldment. 

How this is done through the famous technique of medita¬ 
tion is. in a nutshell the theme of the sixth chapter. During 
our discussions, we shall not stand in sheer surprise and wonder¬ 
ment and swallow down the ideas in the verses without dissect¬ 
ing, discovering, analysing and understanding every facet of 
each of those ideas. This chapter promises to give us all the 
means by which we can give up our own known weaknesses 
and positively grow into a healthier and more potent life of 
virtue and strength. This technique is called meditation, which 
in one form or another, is the common method advocated and 
advised in all religions, by all prophets, at all times, in the 
history of man. 


fSPTrfsRl: ^ ^ I 

Sribhagavan Uvaca 

1. anasritah karmaphalam 

karyam karma karoti yah 
sa sannyasi ca yogi ca 

na niragnir na ca kriyah 

?RTf«r?r: - Not depending (on),^rJTO^ir - fruit of action, 
bounden, ^ - duty, ^1% - performs, - who, ?r: - he, - 

Sanyasi (ascetic), ^ - and, - Yogi, ^ - and, - not, - 

without fire, ff - not, =^1 - and, ?rf^: - without action. 

The Blessed Lord said: 

1. He who performs his bounden duty without 
depending on the fruits-of-action—^he is a Samyasin 
and a Yogin; not he who (has renounced) is without fire 
and without action. 
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Apart from what we said in the introduction, another 
school of thought classifies the Geeta and attributes the first 
six chapters, to what is called Karma Kanda in the Vedas. Accord¬ 
ing to them the second group of six chapters in the Geeta cons¬ 
titute the Upasana Kanda and the last team of six chapters repre¬ 
sents the Gyana Kanda of the Vedas. Accepting this classifica¬ 
tion for the time being, we can appreciate Srec Sankara's insis¬ 
tence that this opening stanza of the chapter is a glorification 
of the householder, who pursues his life of ritualism in a spirit 
of service and dedication unto the Lord. 

To accept the view that Krishna is herea dvocating or 
glorifying the life of ritualism would be a contradiction to 
the background against which the Geeta has been so labo¬ 
riously woven out. Jn the Lord's Song, Krishna is advising 
Arjuna—a misinformed Prince, who was trying to behave 
against his own culture. The warrior is now standing in the 
battlefront wanting to run away and Krishna, his friend and 
charioteer, is trying to persuade the Pandava Prince to stick to 
his bow-and-arrows. At this juncture, to assume that the Lord 
is glorifying “God-dedicated performance of domestic ritualism” 
would be a miserable contradiction. 

Directly read, the stanza clearly gives its simple mean¬ 
ing, and no annotation seems necessary. Without much coaxing, 
the verse readily smiles forth its meaning to any clear thinking 
reader. So far we have been discussing, in the previous chap¬ 
ters, two parallel ideas running a neck to neck race for impor¬ 
tance, v/r., “renunciation of the sense of agency” (Sanyas) 
and the “renunciation of attachment to the fruits-of-action” 
{Yoga). Naturally in this chapter, in the very opening stanza, 
Bhagavan had to indicate- that the “Sanyasi” is himself the 
“Yogi”, and that seekers must, therefore, tirelessly employ 
themselves in noble endeavours, renouncing both their sense 
of agency and their anxiety for the fruits-of-action. 

Arjuna’s plan, in his own words in the first chapter, was 
to escape from the battlefield in order to live the SanyasAife 
He did not know that a true Yogi (selfless worker) is himself the 
greatest Sanyasi, for, without renunciation, his action would 
become, at best, only a mischievous meddling with the harmony 
of the Universe. 

As a revivalist of Hinduism, Vyasa cannot stop with 
merely putting this idea into the mouth of Lord Krishna. The 
missionary zeal with which the Geeta has been expounded de¬ 
mands a direct hit on the existing misunderstanding in the days 
of Arjuna regarding true renunciation. In the Mahabharata 
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time, Sanyas had come to symbolise crudely a formal exterior 
without the soft perfections within. Mere external symbolism 
had come to mark Sanyas without its accompaniments of mental 
purity and intellectual equipoise, which must ever be the real 
badges of a true renouncer. Arjuna had a feeling that Sonyas 
meant renunciation of activities, symbolised here, in the language 
of those days as Fire, and, thereafter, living without any duty 
or work. 

To escape from the buzz of life, in our present state of 
unpreparedness, into the quiet atmosphere of the banks of the 
Ganges is only a fall of an average good man to the level of the 
insentient stone in the very Ganges. At the close of this verse, 
Krishna laughs at Arjuna’s sad misconceptions. There is no 
bitterness in the irony of the Lord. Soon we shall lind that 
Arjuna also comes to laugh at his own misunderstandings. 

The whole chapter is so fully and entirely dedicated to 
expounding the technique of cultivation, direction and applica¬ 
tion of the inner forces of thoughts and feelings that it is very 
appropriate for Krishna to indicate the greater importance of 
revolutionising our inner motives and mental attitudes, before 
we enter the Path of Spirituality. 

As on elucidating annotation for the quibble which the Lord 
had declared in this stanza, we have his added explanations in the 
following which shows how Sanyas itself is Yoga : 

^ 5rT|«fW n \ 

5T ifWt ^51% ifnrER 

2. yam sannyasom iti prahur 

yogam tarn viddhi pandava 
na hy asamnyastasamkalpo 
yogi bhavati kascana 

^ - Which, - renunciation, - thus, STTf:« (they) 

call, - Yoga, ^ - that, - know, qr^ - O Pandava, ^ - 
not, %-verily, - one who has not renounced thoughts, 

- Yogi, - becomes, - anyone. 

2. O Pandava, please know Yoga to be that 

which they call renunciation; no one verily becomes a 

Yogi who has not renounced thoughts. 

Krishna is repeating the same idea, lest Arjuna should „ 
overlook the fact that what they call Sanyasa, the “renuncia¬ 
tion of agency” is itself Yoga, the “renunciation of the fruits- 
of-action”. Sanyasa is the state reached through Yoga, the 
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practice; and the spiritual practice of Yoga cannot even be 
thought of without the spirit of Sanyas in the bosom. One is 
the obverse and the other the reverse of the same coin of spiri¬ 
tual perfection. 

It is but natural that the intellectually independent think¬ 
er in Arjuna should, at this juncture, ask the question “Why?'’ 
with his raised brows, seeing which, the Charioteer implicitly 
gives the logical reasons behind his seemingly outrageous and 
daring conclusion. The Lord explains that never can one 
become established in the practices for one’s own cultural re¬ 
habilitation unless one learns the art of renouncing all sankalpas. 

Unfortunately the term sankalpa cannot be translated 
in the English language. Language is a medium of expression, 
discovered by a people to exchange their ideas and ideologies. 
The Englishman has not yet penetrated deeper than his flesh in 
his scientific study of life and, therefore, the term sankalpa which 
belongs to the world of the mind and intellect, has not yet been 
crystallized by this language into any familiar single sound- 
symbol. However, we can try to give our readers a hazy no¬ 
tion of what all constitute the term sankalpa, 

Man cannot ordinarily remain without imagining and 
constantly creating in his exuberant fancy and in his imagina¬ 
tion he invariably tries to pull down the beautiful veil thrown 
over the face of the future. Ripping open this veil o\cr the 
Unknown, everyone of us, on all occasions, in our imagina¬ 
tions fix for ourselves a goal to be fulfilled by us in the near 
future. Having fixed up the temporary goal, our mind plans 
and creates a method of achieving that hazy goal. But ere we 
execute our plans and enter into the field of effort to carve out 
a success for ourselves, the never-tiring and ever-activc power 
of imagination in us would have already wiped clean the earlier- 
fixed-goal and have rewritten a modified destination to be gained 
in the future. 

Again, by the time we prepare ourselves mentally and 
start executing our ideas in our life, our mischievous fancy 
would have already wiped clean the distant goal. Thus, each 
time the goal remains only so long as we have not started our 
pilgrimage to it; and the moment we start the pilgrimage, the 
goal fades away from our vision! 

In short, when we have got a goal we have not started 
acting, and the moment we start the strife we seem to have 
no goal to reach. The subtle force in our inner composition 
which unconsciously creates this lunatic temperament in us is 
called the unbridled Sankalpa Sakti. 
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We need no help from any great commentators to under¬ 
stand that no achievement either without or within us can be 
gained so long as we have not pursued, arrested, and finally 
•destroyed this dangerous inner saboteur called Saukalpa. 

To show that there is no compromise in this, Bhagavan 
is using a very positive term that none {Kascana) can ever reach 
any progress on the path of self-redemption without acquiring 
for oneself a capacity to renounce this self-poisoning Sankalpa- 
disturbances. 

Karma Yoga, practised without regard to the fruit of 
action forms an external aid (Bahiranga Sadhana) to Dhyana 
Yoga. The Lord now proceeds to show how Karma Yoga is a 
means to better and greater meditation, 

3. aruruksor muner yogam 

karma karanam ucyate 
yogarudhasya tasyai va 
sarnah karanam ucyate 

- Wishing to climb, : - of a Muni or sage, 

Yoga, - action, - the cause, - is said, - 

of one who has attained (to Yoga), r^q-- of him, - even, 
inaction (quiescence), - the cause, - is said. 

3. For a Alimi or sage who “wishes to attain to 
Yoga,"' action is said to be the means; for the same sage 
who has “attained to Yoga" inaction (quiescence) is said 
to be the means. 

To one who is ''^‘desiring to scale over the practice of mental 
concentration and self-improvement, work is said to be the means." 
By working in the world with neither the ego-centric concept of 
agency nor the ego-centric desires for the fruits of those actions, 
we are creating within ourselves a convenient atmosphere for 
the existing vasanas to play out without creating any new preci¬ 
pitate of fresh impression.^ 

The metaphor used here is borrowed from riding and 
it is very powerful in its suggestions. Before we ride over a 
isteed which is wild, to some extent it drives us, rather than the 

1* Refer General Introduction. 
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Other way about. For one who desires to bring a steed under 
his own perfect control, there is a period when, with one leg on 
the stirrup, the individual has to hang on to the saddle and 
with the other leg on the ground, must learn to kick himself 
off from the ground and spring up to throw his legs over the 
back of the animal, until he sits with the steed completely be¬ 
tween his own legs. Having mounted, it is easy to control the 
animal, but till then the rider, in his attempt to mount the horse, 
must pass through a stage where he is neither totally on the horse 
nor on the ground. 

In the beginning, we are merely workers in the world, 
—desire-prompted and ego-driven we sweat and toil, weep 
and sob. When an individual gets tired of such activities, 
he comes to desire to mount the steed of his mind. Such an 
individual desiring to bring the mind under his control and ride 
over it {Aruruksha) takes up to himself the same work as before, 
but without the ego and his ego-centric desires. Such desircless 
activities undertaken in the Yagna-spirit, explained earlier* 
cleanse the mind of its past impressions and integrate the entire 
inner equipment. When thus the required amount of concen¬ 
tration has been gained by the individual as a result of the 
v^7.y^///^/-purgation effected, he is to slop his activities slowly and 
apply himself more and more to live in deeper meditation. When 
once his mind has been conquered, and his agitations have 
become well controlled the seeker in that state of mental growth 
and development is termed as “having mounted the steed of the 
mind” (Yoga-Arudha). To such an individual, at that state of 
•liis mental equipoise and self-application, “quiescence” {Santa} 
is the means for gaining a higher perfection and self-growth. 

By thus prescribing two methods at the two distinct stages 
of the individual’s growth, it is meant that they are not contra¬ 
dictory. Selfless activity is good at a stage but afterwards it 
becomes a positive agitation which brings the mind down from 
its serener flights frequently, to bump on the ground with a 
shattering shock. Specially prepared milk powder, dilutes 
with hot water, is the full diet for an infant. But the same 
feeding-bottle will not satisfy the growing demands of a boy 
vigorously working and mischievously knocking about all day. 
To him more solid bread and butter are the diet. We need not 
be great intellectuals to understand that buttered toast, at the 
same time, would choke and kill an infat child. 

Similarly, here, work without self is healthy for the 
beginner, but a developed seeker needs more and more quie- 


Chapter IV, stanzas 18,19, 20, 21 and 25 to 30. 
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tude and self-withdrawal for growing in his steady contempla¬ 
tion of the life within. Earlier, ‘work-without-self’ is the means, 
afterwards ‘work on Self’ is the means: and the process is con¬ 
tinued until, working or not working, through medi- 
tation it is realised that the Self alone is the essence in the ego 
which, till then, was recognised as tl e only reality. 

In this sense of the ^erm, we can clearly know how ritualism 
has a definite place in the scheme of things as mapped out by 
the Vedantic Seers of unimpeachable intellectual eminence. 

'^When is a man said to be a Yogarudha—to have attained* 
to Yoga^—The answer follows: 

4. yada hi ne ndriyarthesii 

na karmasv aniisajjate 
sarvasamkalpasamnyasi 
yogarudhas tado cyate 

- When, - verily, ^ - not, - in sense-objects, 

?r - not, - in actions, - is attached, 

renouncer of all thoughts, - one who has attained to Yoga^ 

- then, - is said, 

4. When a man is not attached to sense-objects 
or to actions, having renounced all thoughts, then he is 
said to have attained to Yoga, 

It is the experience of everyone, and therefore, it is not 
very difficult for a young seeker to know the state of an aspirant 
(Aruruksha). it has been said by the Lord that so long as wc are 
in the state of seeking, the Path of Self-Perfection is the high¬ 
road of selfless activity. Withdrawal from activity is to be under¬ 
taken only when you have reached the state of mental mastery 
(Yogarudha), To renounce activity at an earlier stage, would be 
as unhealthy as to continue disturbing the mind with activities 
after having reached the second stage, where we are told, quies¬ 
cence is the means forgathering speed in our flight through medi¬ 
tation. Naturally, it is necessary for the seeker to know as to when 
exactly does he reach the second stage indicated here by the term 
Yogarudha, 

In this stanza, Krishna is trying to indicate the physical 
and mental conditions of one who has come to break the steed 
of his mind and ride over it. He says that when one is feeling 
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no mental attachment, either to the sense-objects or to the actions 
in the outer world, it is one of the symptoms of one’s own perfect 
mastery over the mind. This should not be over-stressed to a 
dreary literal meaning, making it a grotesque caricature of Truth. 
It only means that the mind of a seeker in the meditation seat 
is so perfectly withdrawn from the external world of sense-objects 
and the activities that it is perfect in its equipoise at the time of 
its self-application. The sense-organs can run into the channels 
of the sense-objects only when the mind is flowing out of these 
organs. If the mind is kept engaged in the contemplation of a 
• greater Truth, providing, there in the inner bosom, a larger quota 
of an ampler joy, it will no more go hunting for bits of joys in 
the gutters of sensuality. A well-fed pet dog will not seek the 
public dust-bins for its feed. 

When thus the mind is not gushing out either through the 
sense-channels or through the fields of its ego-centric activities, 
it becomes completely engaged in the contemplation of the greater 
truth—the Self. Here the term used, to indicate the complete 
non-attachment, is to be noted very carefully. The Sanskrit word 
AnihShajjatc is a word-symbol created by the prefix of an indeclin¬ 
able Anu to the verb Shaj^ meaning ‘attached.’ The prefix Ann 
indicates ‘not a bit.’ Therefore, the term used here forbids even 
traces of attachment either to the sense-objects or to the fields 
of activity. 

When a mind has been withdrawn from the sense-organs 
and completely detached from all its external physical activities, 
it is possible that it is still tossed and agitated by the gurglings of 
its own inner istincts of willing and wishing, desiring and earning. 
This power of Sankalpo can bring more storms into the bosom 
of man than the disturbances his mind could ever receive from the 
external world. Krishna indicates here that he who has gained a 
complete mastery over his mind is one who has not only with¬ 
drawn himself from all sense-contacts and activities in the outer 
world, but has also dried up all the sankalpa-disimhsincQs* 
in his own mind. Such an individual is, at the moment of medi¬ 
tation, in that inward-state which is described here as Yogaruciha. 

It is clear that to such an individual meditation could be intensified 
only by quietude (Sarna), 

“ When a man has attained Yoga, then the Self is raised by 
the Self from out of the numerous evils of finite existenc e^ 
Therefore^ 


• “Oh Desire, I know where your roots lie. You are born of Sankalpa* 
I shall not think of you and you will cease to exist along with your roots.'*^ 
Mahabharata. Shanti Parva : 177—>25. 
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^ 

fTTrlRt fTg^c^ H : IIVJI 

5. uddhared atmana "tmanam 
na "tmamim avasadayet 
atmai \a hy atmano bandliur 
atmai va ripur atmcmah ^ 

- Let, ( him ) lift, ^TTcrr^TT - by the Self, - the 

Self, - not, - the Self, - let ( him ) Tower, 

ViRm - the Self, tr^ - only, % - verily, - of the Self, - 

friend, l - the Self, rr^ - only, - the enemy, ^TrmT; - of 
the Self. 

5. Let a man lift himself by his own Self alone, 
and let him not lower himself; for, this Self alone is the 
friend of oneself, and this Self alone is the enemy of oneself. 

As a complete Scistra, the Geeta has to be faithful to Truth 
and Truth alone, irrespective of what the tradition of the country 
at a given period, might have made the faithful ones believe. It 
is not very unhealthy to believe that the grace from an external 
source is constantly helping a true seeker striving on his path— 
but this is healthy only when this thought is correspondingly 
complemented with suflicicntly intense self-effort. To believe 
that Guru-grace in packets will land on us by Post is against the 
Sastras, and the bigger the assertion with which such packets are 
presented, the more should we suspect the genuineness of the 
sender-Saint. 

Had there been a packet-method, we should have had a 
*‘Packet-Yoga” explained in our Scriptures; for, our Rishis were 
exhaustive in their treatment of the Science of Self-Perfection. 
If at all some Great Saints of today are sending prasadams, it is 
not to be misconstrued that those packets are Atmk’-powder^ 
which can be rubbed in through the skin between the eye brows! 
With the right mental attitude, if we approach them and make 
use of them, certainly we can gain a certain amount of mental 
equipoise and self-confidence which can be intelligently applied 
in our own self-effort. 

“Afnn should uplift himself by himself^ is an open state¬ 
ment declared by no less a person than Lord Krishna Himself— 
not cooed in a playful mood in the company of the Gopis of the 
Jamuna-banks at a hilarious hour of laughter and play, but 
roared to Arjuna on the battlefield at a serious moment of His 
life’s fulfilment as an Avatar. Man, if he wants to exalt himself 
into his greater cultural and spiritual possibilities, now lying 
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dormant in him, has to raise the lower in himself to the greater 
perfection that is the true and eternal central core in himself. 

Every one has in himself a picture of the ideal. This in¬ 
tellectual conception of ourselves is always very vivid in each 
one of us. But unfortunately, this ideal remains only in the realm 
of thought and not lived in the world of activity. Intellectually 
we may have a clear and vivid picture of what we should be, 
but mentally and physically we behave as though we were the 
opposites of our own^deal concepts. The gulf between the 
‘ideal-mc’ and the ‘actual-me" is the measure of man’s fall from 
his perfection. 

Most of us are generally unconscious of this dualism in our¬ 
selves. We mistake ourselves to be the ideal and are generally 
blind to our own actual imperfections. Thus we find a notorious¬ 
ly selfish man in society warmly and sincerely criticising the 
slightest traces of selfishness in his neighbour! In a world of 
no-mirrors, it is possible that a squint-eyed man may come to 
laugh at another squint-eyed person, because the one who laughs 
knows not the angle in which his own eye-balls are facing each 
other!! 

Within ourselves, if we carefully watch, we can discover 
that intellectually we have a clear concept of a morally strong, 
ethically perfect, physically loving and socially disciplined man 
that 'we should be'; but in the mental zones of our emotions and 
feelings, however, we are tantalised by our own attachments, 
likes and dislikes, loves and hatreds, appetites and passions, and 
we behave like a cur fed by the way-side gutters and ever quarrell¬ 
ing uith others of the same ilk over dry and empty bones!! 

So long as the individual has not realised the existence of 
this dual personality in himself, there cannot be any religion for 
him. If an individual has discovered that there is “enough in 
him to be divided into two portions,” and when he wants to keep 
the lower as brilliant and chaste as the higher, the technique 
that he will have to employ to fulfil this aspiration is called 
Religion. 

Mind is the saboteur that enchants iis away from our 
own known perfection, to lie a slave to the flesh and to the ex¬ 
ternal objects of brittle satisfaction. Mind is the conditioning 
that distorts the ideal and creates the lower satanic sensuous self 
in us, which is to be brought in unison with the intellect, the 
equipment for the higher self to manifest. In short, when the 
rational and discriminative capacities of a limited intellect are 
brought to bear their authority upon the wavering and wander¬ 
ing sense-mongering-mind, the lower is brought under discipline 
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and made to attune itself with the nobler and the diviner in us. 
The processes by which the lower is brought under the direct 
management and discipline of the higher are all together called 
the spiritual techniques. 

This process of self-rehabilitation and self-redemption of 
the Satan in us cannot be executed through inviting tenders and 
giving the contract to the lowest bidder. Each will have to do it 
all by himself unto himself; “alone to the Alone all alone" is the 
way. No Guru can take the responsibility; no scripture can 
promise this redemption; no altar can, with, its divine blessings, 
make the lower, the higher. The lower must necessarily be trained 
slowly and steadily to accept and come under the influence of 
the discipline of the higher. In this process, the teacher, the 
scripture, and the Houses-of-God, have all their proper appointed 
duties and limited influences. But the actual happening depends 
upon how far we ourselves learn to haul ourselves out from the 
gutters of misunderstanding in ourselves. 

' So far Bhagavan has indicated an exhaustive treatment 
which may be, in many of its aspects, considered as equipment 
to the modern psychological process called introspection. 
Realising our own weaknesses, rejecting the false, asserting the 
better and trying to live, generally, as best as we can, the higher 
way-of-life, is the process of introspection. But this is only a 
half of the entire process and not the whole of it. 

The other half also is insisted upon, here, by Krishna. 
It is not only sufllcient that we look within, come to note our 
weaknesses, erase them out and substitute the opposite good 
qualities, and develop in ourselves the belter, but we must see 
to it, that whatever little conquests wc might have made out of 
the Satan’s province, are not again handed back to Satan's 
dominion. Krishna warns, almost in the same breath, “7)o 
not allow the self thereafter to fall down and be drattged again ^ 
to the old level of the cheaper way of existence. 

The second line of the stanza contains a glorious idea 
shaped into a beauty of expression which almost immortalises 
the great author Vyasa. We arc to be considered both as our 
own friend and our own enemy. Any intelligent man observing 
and analysing life will vouchsafe for the truth of the statement 
but, here, more is meant, philosophically, than what meets the 
car. Generally, we do not fully understand the import w hen we 
say ^"the Self is the friend of the selff^ 

The lower in us can ever raise itself to the attunement of 
the higher, but the Higher can influence only when th^ lower 
Is avanable for Its i To the extent the lesser in us sur- 
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renders itself to the influence of the Higher, to that extent, It 
can serve the lower as a great friend. But if the lower refuses to 
come under the influence of the Diviner in us, the Divine Presence 
is accused as an enemy of ourselves, inasmuch as the dynamism 
of Life provides us Its energy both for our “life of higher aspira¬ 
tions'’ and the “life of low temptations.” 

Ultimately, it is for the aspirant himself to accept the res¬ 
ponsibility for blessing or damning himself. The potentiality 
for improvement, the chances for self-growth, the strength to 
haul ourselves out from our own misconceptions are all ever 
open for employment. But it all depends upon how we make 
use of them. 

It has been said that ^'‘he alone is the friend of himself he 
alone is the enemy of himself^ Now it may he asked, ^'what sort 
of a man is the friend of himself and what sort of a man is the enemy 
of himself?'' the answer follows : 

6 . bandhur atma Umanas tasya 
yena Umai va ^tmana jitah 
anatmanas tu satrutve 

varteta Umai va satruvat 

- Friend, - the Self, - of the self, - 

his, - by whom, mcRT - the self, tr^ - even, - by the 

Self, pjRf: - is conquered, - of unconquered self, 5 - but, 

- in the place of an enemy, - would remain, - the 
Self, trr - even, - like an enemy. 

6 . The Self is the friend of the self for him who 
has conquered himself by the Self, but to the uncon¬ 
quered self, this Seif stands in the position of an enemy 
like the (external) foe. 

The Diviner in us becomes friend when under its influence 
the Satanic in us gets converted. To the extent the lower ego 
withdraws itself from its identifications with the body and the 
sense-organs, feelings and ideas relating to the extrovert life, to 
that extent that given ego has come under the salutary influence 
of the nobler and the Diviner. To such an ego, available for correc¬ 
tion and proselytisation, the Self is a friend. But where the little- 
self remains a constant rebel against the Higher, to that uncon- 
quercd-self, the Diviner Self is, as if, inimical in Its attitude. 

In short, the higher Self becomes a friend to the lower 
which is available for and which allows itself to be conquered 
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by, the higher influences; and the Diviner becomes inimical to 
the undiyine when the lower limited ego remains unconquered 
by the higher aspirations in us. This stanza is an elucidating 
annotation on the previous one. 

Earlier,"^ the state of the mental equipoise, called the Yoga-- 
rudha, was explained. What exactly is the fuljilment of such a 
State in Yoga is being explained now, 

mi w^w 

7. jitatmanah prasantasya 

paramatma samahitah 
sitoshnasukhaduhkheshu 
tatha rnanapamanayoh 

ftpTR^PT: - Of the self-controlled, - of the peaceful, 

- the Supreme Self,^rnf^: - balanced, ^ftcfNrg^:#J-in 
cold and heat, pleasure and pain, mi - as also, - in 

honour and dishonour. 

7. The Supreme Self of him who is self-controlled 
and peaceful, is balanced in cold and heat, pleasure and pain, 
as also in honour and dishonour. 

When a seeker has come in his inner life to the state ex¬ 
plained as Yogarudha, and when in that State of equipoise, the 
mind is held steadfast in contemplation over the Supreme, the 
self-controlled one, in all serenity, is capable of maintaining his 
consistency of meditation in all circumstances, favourable and 
adverse, at all levels of his personality. In the second line of the 
stanza, it is clearly indicated that no excuse in the world is suffi¬ 
ciently strong to justify a seeker’s inability to continue keeping 
the awareness of his Eternal Nature in himself. 

Three pairs-of-opposites are indicated here as—(i) heat 
and cold; (ii) joy and sorrow; (iii) honour and dishonour. In 
the enumerations of these three teams of conditions, Krishna is 
exhausting, through the mention of the types, all possible threats 
to his equipoise and tranquillity that an individual may get from 
the outer world. 

^^Heat and Cold"": are stimuli that are felt and experienced 
by the body, at the body level. Whether in heat or in cold, 
thoughts, we know, do not expand or shrink, and the ideas cannot 
shiver or perspire. All these re-actions can be only in the body 
and, therefore, Krishna is indicating by this pair all the vicissi- 


Ibid, 3 and 4. 
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tudes that may visit the body; such as health and disease, yoiilh 
and old-age, etc. 

By the second pair-of-opposites indicated here as ""pleasure 
ami pauf \ the Lord is symbolicalJy indicating all the destinies 
suffered at the mental zone. Pleasure and pain are experienced 
not by the body but always by the mind. It includes all the tyran¬ 
nies of our difierent emotions which might threaten the mental 
arena, at one time or another, in a man’s life. Hatered and love, 
affection and jealousy, kindness and cruelly....a thousand 
varieties of emotions may storm the ‘within’; but none of them 
is an excuse, according to Krishna, for the diligent and the 
sincere to lose hold of himself from the steadfastness in his 
contemplation. 

Similarly also, the last pair-of-opposites indicated as 
"‘"honour and dishonour'' shows how no threat of any storm in 
the intellectual zone is a sufficient plea to sympathise with an 
individual who has fallen away from the State of Perfection. 
Honour and dishonour are evaluated and reacted to only by 
the intellect. 

Thus, by these three representative pairs-of-opposites from 
the three worlds of the body, the mind, and the intellect, Krishna 
is trying to exhaust all possibilities of obstacles in man's life, and 
then he adds that in all such conditions., the Supreme Self is to 
be the object of constant realisation for one who is perfectly 
self-controlled and serene. He ever remains unruffled in all 
circumstances favourable or unfavourable; in all environments— 
good or bad; in all companies—wise or foolish. 

""What is the glory of such an individual? What does he 
become by such a process? Why should he go through such a 
grveiling inward training and self-discipline?'" 

Me;11 

-o >a 

8 . jnanavijnanatriptatma 

kutastho vijitendriyah 
yukta ity ucyaie yogi 

samaloshtasmakancanah 

- One who is satisfied with knowledge and 
wisdom (self-realisation), - unshaken, - who has 

conquered the senses - united or harmonised, - thus, 

- is said, Yogi, - one to whom a 

lumb of earth, a stone and gold are the same. 
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8 . The Yogi who is satisfied wilh knowledge and 
wisdom who remains unshaken, who has conquered the 
senses, to w^liom a lump of earth, a stone and gold are the 
same is said to be harmonised {/.e., is said to have attained 
Nirvikalpa Samadhi). 


Such an individual, self-controlled and serene, who has 
constantly come to contemplate upon the Nature of the Self as 
understood from the Sasiras^ through all his circumstances in 
life, oon becomes, says Krishna, filled with a divine satisfaction 
and becomes an unshakeable Yogin, Here, the satisfaction is 
not merely the joy that an intelligent man comes to enjoy when 
he carefully studies and masters Vedanta, but, according to Krishna 
the satisfied contentment which a true Yogin comes to experience 
and which is much superior to the thrilled joys experienced in all 
intense studies. 


The knowledge gained through study is indicated here by 
the tenn Jnana, and the first-hand experience gained by the 
seeker of the Self in himself is called the Knowledge of direct 
perception, which is termed here, in the Geeta-vocabulary, as 
Vijnana, * 

Kootastha: (Unchanging, Immutable)—This is the term 
used for the Eternal Self. Its expressiveness becomes apparent 
when we understand that the term ""Koota"' means in Sanskrit 
the “anvil”. The anvil is that upon which the blacksmith places 
his red-hot iron-bits and hammers them into the required shapes. 
Inspite of the hammerings, nothing happens to the anvil as the 
anvil resists all modification and change, but allows all other 
things to get changed upon it. Thus, the term ^"Kootastha" means 
that which “remains anvil-like” and though itself suffers no 
change, it makes others change. 

He is a saint and has the full-blown fragrance of perfection, 
who has sought and discovered a perfect contentment which 
arises out of his subjective experience of what the Sastra says 
and,has come in contact with the Self that changes not. And 
such a saint becomes tranquil and a master of equal-vision in 
all conditions of life. To him, a clod of mud, a precious stone 
and costly gold are all the same. This equanimity of mind in 
profit and loss, at the acquisition of precious things or at the 
presentation of mere filth, is the very test to show that the indi¬ 
vidual has spiritually evolved and that to him no gain can bring 
any extra joy, nor any loss any sorrow!! 


• It is Sankara's interpretation and the Acharya distinguishes Jgyana 
from Vigyana^ in asmuch as according to this father of modem Vedanta, 
Gyana is “book knowledge*' and Vigyana is “wisdom gained through direct 
realization** of the things so taught. 
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In my dream I earned a lot of wealth, but ere I enjoyed it 
fully, 1 woke up to my waking-state, poverty. In my destitution, 
when 1 am suflering the pangs of hunger, 1 will not feel, in any 
sense of the term, consoled in the thought that 1 was rich in my 
dream and that in my dream-bank 1 had my dream-riches in its 
dream-vaults! Similarly, to a master who has gained perfection, 
transcended the world of tiie mind and intellect, and achieved the 
true awakening of the Soul, thereafter, a lump of earth, a piece 
of gold or a precious stone of this world arc all equally futile 
things. They cannot add even a jot of extra joy or pain unto him. 
He has become the sole proprietor of the Bliss Absolute. I'o 
Kubera, the treasurer of the heavens, even a kingdom on the 
globe, is no profit which can make him dance in ecstasy!! 
Moreover ,.... ” 

9. siihrnmi traryudasina — 

madhyasthadvesyahandhusu 
sadliiisv api ca pcipcsu 
samcihuddhir visisyate 

^-In the good-hearted, in friends, 
in enemies, in the indilTerent.in neutrals, in haters, and in relatives, 
in the righteous, also, and, qrw - in the un¬ 
righteous, - one who has equal mind, - excels. 

9. He who is of the same mind to the good- 
hearted the friends, enemies, the indifferent, the neutral, 
the hateful, relatives, the righteous and the unrighteous, 
excels. 

In the previous stanza it was indicated that the man of 
perfection develops equal-vision as far as the things of the world 
are concerned. 1 he universe is not made of things alone; but is 
constituted of beings also. Now the doubt arises, what will be 
the relationship betw^een a perfect man of equipoise wdth the living 
kingdom of beings around him? Will he negate the whole lot 
as unreal? In his preoccupations with the experience of the 
Eternal and the Immortal, which is the substratum for the entire 
world of ciianging phenomenal beings, will he ignore to serve 
the world and help the living generation? This idea is taken up 
here f(^r discussion. 

Such a man of excellence, Krishna says, regards all rela¬ 
tionships with an equal love and consideration, be they “/newfe, 
or foes, or the indifferent, or the neutral, or the hateful, or the 
nearest relationsf In his equal-vision all of them are equally 
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important and he embraces, in his infinitude, all of them with 
the same warmth and ardour. 

His love knows no distinction between the righteous and 
the unrighteous, the good and the bad. lo him a sinner is but 
an ego living in its misunderstandings, since siji is only a mistake 
of the Soul and not a positive blasphemy against Itself. Rama 
Tirtha beautifully expresses it when he says that, “we arc 
punished by the sin and not for it.” 

In the right understanding of his own Self and the resulting 
realisation of his own Self, he becomes the Self everywhere. He 
discovers a unity in the perceived diversity and a subtle rhythm 
in the obvious discord in the world outside. 7o !iim, who has 
realised himself to be the Self which is all-pervading, the entire 
universe becomes his own Self, and, therefore, his relationship 
with every other part of the universe is equal and same. Whether 
I get wounded in the hand or the leg, on the back or in the front, 
on the head (^r on the shoulder, it is the same to me, since J am 
equally identifying myself with my head, my trunk, and my legs, 
as myself. 

“77/ro//g/z what methods can one attain this highest goal 
and assure for oneself the surest result It is explained: 

10 . yogi y unfit a sat at am 

atmanam rahasi sthitah 
ekaki yatacittatma 

nirasir aparigrahah 

- The Yogi; - let him keep the mind steady, 

- constantly, - self, - in solitude, - remain¬ 
ing, “ alone, rtRqi - one with the mind and body con¬ 
trolled, - free from hope, - free from greed. 

10. Let the Yogi try constantly to keep the mind 
steady, remaining in solitude, alone, with the mind and 
body controlled, free from hope and greed. 

The last few stanzas expound and explain such a wondrous 
Goal of Life that no reader of the Gecta, with intelligence and 
enthusiasm, can stand aw^ay from the compelling charm of its 
beauteous face. Arjuna seems to have expressed an eagerness 
to know the ways and means by which this indomitable ineward 
equilibrium can be achieved by him for his own constant ex¬ 
perience, As an answer to his eager look, Krishna explains, in 
His own words, how an individual can slowly grow to maintain 
himself, finally, in this spirit of consummate love for all, at all 
times. 
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In the Mahabharata Krishna is conceived as a voluntary 
manifestation of the Supreme and hence He is addressed as Shri 
Krishna Paramatman. He is giving here an advice to His most 
intimate friend and life's companion, Arjuna, on the methods 
of self-development and the techniques of self-perfection. Even 
then, it was not said that the Lord would give him a secret 
method, by which the seeker would not have to make any strug¬ 
gle at all and that the entire responsibility would be borne by 
the Creator of the Universe. The very opening words of the stanza 
weed out any such false hopes in the minds of the seekers. “O 
man of self-control ( Yogi), you should constantly practise concen¬ 
tration,'"' It is only through the practice of meditation that a 
mortal can grow out of his weaknesses and flower forth cultu¬ 
rally, into the greater perfection—possibilities within himself. 

Details of how the meditation is to be conducted are given 
in the rest of the stanza. ""Sitting in solitude^\ one should practise 
meditation. This word has been, unnecessarily, so over-stretched 
in recent times in India that the term ‘‘meditation'’ brings a sense 
of horror and fear into the minds of the early seekers. It does 
not mean that meditation can be practised only in the jungles 
and in the solitude of caves. It only means that the seeker should 
try to withdraw himself from his mental and physical preoccupa¬ 
tions and should retire to a corner in his house, for the purpose 
of his early meditation. 

Solitude can be gained only when there is a mental with- 
d.rawal from the world outside. One who is full of disires and 
constantly meditating upon the sense-objects, cannot hope to 
gain any solitude even in a virgin forest. Again, the word soli¬ 
tude (Rahasi) suggests a meaning of secretiveness, indicating that 
religion should not be a broadcast of self-advertisement, but must 
be a set of true values of life, secretly parctised within the heart, 
ordering our way of thinking and encouraging our pursuit of 
the nobler values in life. Physically alone {Ekaki), for the purposes 
of meditation, when one strives^ his success in his inward quietude 
will be directly proportional to the amount of self-control he is 
practising in bis daily life. Self-control is not possible unless we 
know how to free ourselves from the “eagerness to possess” and 
the “anxiety to hoard”. To renounce our preoccupations with 
our endless plans for possessing more is indicated here by the term 
“free from hope” {Nirasihi). And the term “free from possession” 
(Aparigraha), indicates all our anxieties in saving, hoarding and 
protecting what we possess. 

When one, well-established in these necessary physical 
self-controls, and avoidable mental and intellectual habits, sits, 
meditating upon the Truth in all secrecy, he is a true seeker 
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Striving on the right path to achieve and acquire the highest that 
is possible in life. 

in the sequel^ the Lord proceeds to prescribe for the 
Yoga-practitioner particular modes of sittings eatings recreation 
and the like that are aids to Yoga.'" First of all, he explains the 
mode of sitting as follows: 


11. sucau dese pratishthapya 

sthiram asanam atmanah 
na tyucchritam no tinicam 
cailajinakusottaram 


- In a clean, - spot, - having established, 

fpsprr - firm, “ seat, 55ric^q: - his own, - not, - 

very high, - not, - very low, - a cloth, 

skin and Kusha-grass one over the other. 


11. Having in a clean spot established a firm seat 
of his own, neither too high nor too low, made of a cloth, 
a skin and Kusa-grass, one over the other. 

If meditation is the path by which one can gain tranquillity 
and equal-vision within oneself, it is necessary that, in this text¬ 
book of self-perfection, Lord Krishna should give a complete 
and exhaustive explanation of the technique of meditation. 
In order to fulfil this demand, hereunder we get a few verses 
explaining the position, the means and the end of a meditator 
at* his work. 

In these words is a description of the seat and the place 
for perfect meditation. “/« a clean place": This is important 
inasmuch as the external conditions have a direct bearing upon 
the human mind. In a clean place there is more chance for the 
seeker to maintain a cleaner mental condition. Apart from this, 
commentators explain that the place should be rid of mosquitoes, 
house-flies, bugs, ants and such other creatures that may disturb 
the beginner’s mental concentration which he is trying to turn 
inward. Also, cleanliness is considered as next to Divinity in 
India—not, of course, in our modern, times of total Hindu 
decadence, where a typical *Bhakta" is a stinking specimen of dirt 
and ugliness! 

In his seat, the meditator is asked to sit steady {sthiram). 
Without moving the physical body at every short interval and 
without swinging the body either forward and backward or side¬ 
ways, the seeker is asked to get himself firmly established on his 
seat, because, physical movement immensely contributes to the 
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shattering of mental concentration and inner equipoise. This 
is very well realised by all of us if we only remember our attitude 
when we are sincerely and seriously thinking over something. 
In order to get established in a firm posture it would be advisable 
to sit in any “coinforiable seat (Asana), with the vertebral column 
erect, fingers interlocked and hands thrown in front.* 

Adding more details, Krishna says, that the seat of medi¬ 
tation “should not be too high or too low.” If it is too high there 
will be a sense of iniiccurity in the meditator, created as a result 
of his instinct of self-preservation, and he will find it difticult 
to extricate liimself from his outer-world-consciousncss and 
plunge iumseif into the inner. Again, we are told tliat the seat 
should not be too low; this is to avoid the mistake of meditating 
in any damp underground cellar, where per chance, the seeker 
may. develop rheumatic pains in his body. During meditation 
the heart becomes slightly slow, and, to the extent we are with¬ 
drawn into ourselves, even the blood pressure falls down. At 
such a time of low resistance, if the place be damp, there is a 
great chance of a seeker developing pains in his joints. To avoid 
such troubles, the warning is given here. 

When the Gceta is out to give details, she leaves nothing 
to the imagination of the student. The exhaustive details regard¬ 
ing the ideal seat for meditation is an example. It is said here that 
a mattress of Kusa-grass on the ground, with a decr-skin covered 
with a piece of cloth on top of it, is the perfect seat for long 
meditations. Dampness is avoided by the Kusa-grass which keeps 
the seat warm during winter. In summer the skin becomes too 
hot and some seekers arc allergic to the animal skin, especially 
when their skin has become slightly moist with perspiration. 
This contingency is being avoided by spreading over the skin 
a piece of clean cloth. Having thus established himself firmly 
on the meditation-seat, prepared as above, what exactly he is 
to do mentally and intellectually is now explained. 

'"What should he done after establishing oneself upon the 
prepared seat T 

12. tatrai kagram manah kritva 
yatacittendriyakriyah 
upavisya sane yunjyad 
yogam atmavisuddhaye 


Refer Swamiji’s “Meditation and Life’% 
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- There, - otie-pointcd, - the mind, - 

having made, -one who has controlled the actions, 

of the mind and the senses, - being scaled, - on the 

scat, - let him practise, 4^^ - Yoga, - for the 

purification of self. 

12. There, having made the mind one-pointed, 
with the actions of the mind and the senses controlled, 
let him, seated on the seat, practise Yoga for the purifica¬ 
tion of the self. 

However scientifically prepared it might be, to sit in an 
appropriate Asana (seat) is not, in itself, Vo^a, fhe appropriate 
physical condition is conducive to generating the right mental 
attitude for the spiritual practices but a mere physical posture 
cannot in itself guarantee any spiritual self-development. 

In this verse, Krishna is giving what the seeker should 
practise in his scat of meditation. Having made the body stead¬ 
fast in posture, how one should employ his mind and intellect 
in the process of divine contemplation and meditation is the 
theme whicii is being discussed here. The first instruction given 
is that “ You should make the mind signle-pointcd''\ I his instruc¬ 
tion cannot be worked out by a seeker unless he knows how he 
can bring about this necessary inward condition in himself. It 
is very cheap and easy for a Rishi to advise the members of the 
confused generation to make their minds integrated. 

Such an advice, when not sufficiently supported by practical 
details, becomes a mere high-sounding philosophy and not a 
useful guidance for the seekers. The Geeta, being a text-book 
which translates philosophy into life, in its typical spirit here the 
stanza immediately explains how w-e can bring the mind to an 
ideal single-pointed ness. 

"^Subduing the factdty of imagination and the activities of 
the sense-organs"' the instruction given by Krishna. Singlc- 
pointedness is the very potent nature of the mind but^il gets 
flabbergasted, confused and even mad when it gets dynamised 
by cither the inner force of one’s own surging imagination or the 
outward pull rendered by the hallucinations of the sense-organs. 
If these two avenues of dissipation are blocked, instantaneously, 
the mind becomes, by its own nature, single-pointed. 

Thus, seated on the prepared meditation-seat, and making 
the mind single-pointed through the process of subduing mental 
imaginations and controlling the wild activities ol the sense- 
organs, the seeker is encouraged to practise Yoga. To keep the 
single-pointed mind constantly at the steady contemplation of the 
Ultimate Self is the inner Yoga that has been mentioned here. 
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Naturally, every seeker would desire to know why he should 
meditate thus. In order to remove all misunderstandings of the 
meditators that they would thereby directly come face to face 
with the Atman, Krishna here appends to the verse the effects 
of such meditation. Through steady and regular meditation, 
the Sastra promises inner purification only. Agitations in the 
mind are its impurities. A purified mind is that which has no 
agitations and when the mind has thus become pure and steady, 
the Consciousness looking at the steady reflection of Itself comes 
to rediscover Its own Real Nature. This process is similar to 
the technique by which we understand ourselves while consulting 
our own reflections in a mirror. 

“772C external seat has been described, No^\\ what should 
be the posture of the body?""" Listen .... 

13. samam kayasirogrivam 

dharayann acalam sthirah 
sampreksya nasikagram svam 
disas ca navalokayan 

Erect, - body, head and neck, - 

holding, - still, ftqx: - steady, - gazing at, 
tip of the nose, - one’s own, - directions, ^ - and, ?rT^- 
- not looking. 

13. Let him firmly hold his body, head and neck 
erect and still, gazing at the tip of his nose, without looking 
round. 

After describing in detail the arrangement of the seat of 
meditation and how to sit there properly. Lord Krishna had 
thereafter explained what the meditator should do with his mind 
and intellect. He has also said earlier that the mind should be 
made single-pointed by subduing all the activities of the sense- 
organs and the imagination. Adding more details to the techni¬ 
que of meditation, it is now said that the meditator should firmly 
hold his body in such a fashion that his vertebral column is com¬ 
pletely erect. The head and the neck should be erect and in this 
posture, which is geometrically perpendicular to the horizontal 
seat upon which the Yogi is firmly settling himself, it is pointedly 
indicated that he should hold his body “firmly”. 

This term should not be misunderstood as holding the 
body in tension. “Firmly” here means that the body should 
not be held stiffly but the relaxed body must be held in such a 
manner that there should not be any tendency to swing forward 
and backward or sideways from right to left. 
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The seeker having thus made himself ready for meditation 
it is added here that he should "’"‘gaze at the tip of his nose^\ This 
does not mean that an individual should, with half-opened eyes, 
deliberately turn his eye-balls towards the “tip of his own nose". 
There are many seekers who have come to sulfer physical dis¬ 
comforts, such as headaches, giddiness, exhaustion, tensions, 
etc., because they have tried to follow this instruction too 
literally. Sankara, in his commentary, has definitely given us 
the right direction. He says that the term here means only that 
the meditator, while meditating, should have his attention ""as 
though turned towards the tip of his own nose'\ That this inter¬ 
pretation is not a laboured and artificial intellcctualism of the 
Acharya is clearly borne out by the next phrase in the second line. 

""Not looking around'^ —this instruction clearly shows what 
was in the mind of Krishna when he gave the instruction that 
the meditator should direct his entire attention towards the tip 
of his own nose—so that he may not get his concentration dis¬ 
sipated and his mind may wander all around. Where the eyes 
go, there the mind faithfully follows: this is the law. That is why 
when an individual is rather confused, we find that his gaze 
is not steady. Many a time we judge another individual as be¬ 
having funny or suspicious, and in all such cases our evidence 
is nothing other than the unsteadiness in his gaze. Watch any 
one who is indecisive and who is unsteady in his determination 
and you can immediately observe that the individual’s look is 
definitely unsteady and confusedly wandering. 

Moreover ,... 

5T < tT g^ T cf rT I 

^ 

14. prasantatma vigatabhir 

brahmacarivrate sthitah 
manah samyamya maccitto 
yukta asita matparah 

sr^nWTrRT - Serene-minded, - fearless, - in 

the vow of Brahmacharya, - firm, - the mind, - 
having controlled, thinking on Me, - balanced, 

let him sit, - Me as a Supreme Goal. 

14.. Serene-minded, fearless, firm in the vow of 
Brahmacharya, having controlled the mind, thinking on 
Me and balanced, let him sit, having Me as the Supreme 
Goal. 

When the meditator has thus practised meditation for a 
certain period of time, as a result of his practice, in his mind he 
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comes to experience a larger share of quietude and peace. This 
extremely subtle form of inward peace is indicated here by the 
term "'Prasanta'\ This inward silence, a revelling in an atmos¬ 
phere of extreme joy and contentment—is the exact situation in 
which the individual can be trained to express the nobler and the 
diviner qualities which are inherent in the Divine Self. 

A meditator invariably finds it difficult to scale into the 
higher realms of experience due to sheer psychological fear- 
complex. As the Yo^in slowly and steadily gets himself unwound 
from his sensuous vasanas^ he gets himself released, as it were, 
from the cruel embrace of his own mental octopus. At this: mo¬ 
ment of transcendence the unprepared seeker feels mortally 
afraid ()f the thought that he is getting himself dissolved into 
‘nothingness'. The ego, because of its long habit of living in close 
proximity with its own limitations, finds it hard even to believe 
that there is an Existence Supreme, Divine and Infinite. One is 
reminded of the story of the stranded fisher-women who complain¬ 
ed that they could not get any sleep at all when they had to spend 
the night in a perfumery-shop, till they put their baskets very near 
their nose! Away from our pains, we dread to enter the Infinite 
Bliss! 


This sense of fear is the death-knell of all spiritual progress. 
Even if progress were to roach the bosom of such an individual, 
he will be compelled to reject it because of the rising storm of 
his subjective fear. 

Even though the mind has become extremely peaceful 
and joyous, and has renounced all its sense of fear through the 
study of the Scriptures and continuous practice of regular medi¬ 
tation, the. progress is not assured, because a guarantee of failure 
shall ever be hanging over the head of the seeker, unless he 
struggles hard to get himSelf established in perfect Brahmacharya. 

‘^The asceticism of Brahmacharya''' the phrase 
implies not only its Upanishadic implications, but definitely 
something more, original, especially when it comes from Lord 
Krishna’s mouth and that too, in the cemtext of the Geeta. 
Brahmacharya generally translated as ‘celibacy' has a particular 
meaning but the term, has alsc> a'wider aikl a more general impli¬ 
cation. Brahmacharya is noi only thcicontrol of the sex-impulses 
but is also the practice df self-control in all avenues of sense- 
impulses and sense-satisfactions. Unless the seeker has built 
up a perfect cage of intelligent self-control—the entire world- 
of-objects would flood, into his bosom, to bring therein a state 
of unending chaos. A mind thus agitated by the inflow of the 
sense stimuli, is a mind that is completely dissipated and ruined. 

Apart from this meaning^ which is essentially indicative 



YOGA OF MEDITATION 


75 


of the goal or rather, a state of coniple c detachment from the 
mind’s courtings oi the external world-of-objects, there is a 
deeper implication to this significant and famous term. Brahma- 
charya^ as such, is a term that can be dissolved in Sanskrit to 
mean ‘‘wanderings in Brahma-Vichuf'. To engage our mind in 
the contemplation of the Self, the Supreme Reality, is the saving 
factor that can really help us in withdrawing our mind from the 
external objects. 

The human mind must have one field or other to engage 
itself in. Unless it is given some inner held to meditate upon, 
it will not be in a position to retire from its extrovert pre-occupa¬ 
tions. This is the secret behind all success in “total celibacy”. 
The successful Yot^in need not be gazed at as a rare phenomenon 
in nature and his success can be the success of all, only if they 
know how to get themselves established in this inward self- 
control. It is because people are ignorant of the positive mctliods 
to be practised for a continuous and successful negation and 
complete rejection of the charms of the sense-organs, that they 
invariably fail in their endeavour. 

Here, the secret method of living Brahmacharya is indicated 
by the term itself as an instruction, in fact, Brahmacharya is a 
^bi-sexual term’, capable of self-fcrtilisalion! In the very same 
term we have a happy marriage of both instruction and prescrip¬ 
tion. Generally, in the Scriptural texts, wc have portions where¬ 
in the teachers’ instructions of what ought to be done arc invari¬ 
ably followed by a complete and detailed prescription of how the 
“instruction portion” {Vidhi) could be faithfully availed of and 
followed. Rut in the case of the term Brahmacharya^ have in 
it the ‘Tnstructiori” as to what ought to be done and also the 
“prescription” as to how best it could be done. 

• Naturally, it becomes easy for the individual who has 
gained in himself all the three above-mentioned qualities to con¬ 
trol and direct the ncvVfound energies in himself. The inward 
peace, an attribute of the intellect, comes only when the discri¬ 
minative faculty is relatively quiet. Fearlessness brings about 
a great control over the exhausting thought commotions in the 
mental zone. Brahmacharya^ in its aspect of sense-withdrawal, 
lends a larger share of physical quietude.* Therefore, when by 
the, above process, the Intellect, mind, and body are all controlled 
and brought to the maximum amount of peace and quietude, 
the ‘way of lif^’,pui:sued by the sleeker provides for him a large 
saving of mental energy which wbuld have been otherwise spent 
away in sheer dissipation. ' 

‘ This newly discovered and fully availed of strength makes 
the mind stronger ^nd stronger, so that the seeker experiences 
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in himself a growing capacity to withdraw his wandering mind 
unto himself and to fix his entire thoughts “in the contemplation 
of Me, the Self.” 

The concluding instruction in this most significant verse 
in the Chapter, is “Let him sit in Yoga having Me as his Supreme 
Goal,'" It has been already said in an earlier chapter that the 
meditator should continue meditation, and ere long {Achirat) 
he will have the fulfilment of his meditation. The same idea is 
suggested here. Having made the mind tame and keeping it 
away from its own endless dissipations, we are instructed to keep 
the singlepointed mind in contemplation of the Divine Self and 
His Eternal Nature. Immediately following this instruction is 
the order that he should remain in this attitdde of meditation, 
seeking nothing else but “A/e, as the Supreme Goal", Ere long, 
in the silence and quietude within, the withering mind and other 
equipments shall exhaust themselves, and the seeker shall wake 
up to realise his own Infinite Eternal, Blissful and quiet Nature, 
the Self. 

15. yunjann evam sada tmanam 
yogi niyatamanasah 
santim nirvanaparamam 

matsamstham adhigacchati 

- Balancing, xrytH - thus, ^ - always, - the Self,. 

- Yogi, - one with the controlled mind, - 

to peace, that which culminates in Nirvana {Moksha)* 

- abiding in Me, - attains. 

15. Thus, always keeping the mind balanced, Yogi, 
with his mind controlled, attains to the Peace abiding in 
Me, which culminate in total liberation {Nirvana or Moksha), 

After describing thus the physical pose, the mental stability 
and the consequent intellectual self-application, the Lord, on the 
Kurukshetra, is describing the last lap in the technique of medita¬ 
tion to His beloved friend, the Pandava Prince. When all the above 
details are worked out in any one, that individual becomes a man 
steadfast both in his physical and in his subtler life, and, thereby, 
he comes to release from himself a large quantity of his psychic 
vitality. In this stanza it is told that when a meditator controls 
his mind and ‘constantly’ {sada) keeps his mind away from its 
agitations, he can easily and surely reach the Supreme. 

The term ‘always’ {sada) should not be misunderstood as 
suggesting that the practitioner should live, criminally neglecting: 
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all his duties towards his home and the world around himself. 
Here the term ‘always’ only connotes “a duration of constant and 
consistent inner silence”, during one’s meditation. At the peak 
of meditation, the practitioner comes to a point of perfect ‘halt’.* 
The following stanza explains what happens in the still moment 
when the mind is perfectly calmed. 

The individual comes to experience an infinite peace which 
is peace that resides in him."^ The Self is Peace Absolute 
(Shantam), inasmuch as the processes of physical excitements, 
mental agitations and intellectual disturbances are not in the 
Self. It being beyond these matter envelopments. Here it may 
look as though Krishna is advocating the dualistic school of 
philosophy, since, it is said, “the meditator reaches the peace 
that is My own nature.” To conceive of a Truth having qualities, 
is to reduce the Eternal to the finite status of a substance (Drovyo). 
Again, if the meditator experiences “rAe peace that resides in 
Me*\ then the goal gained becomes an ‘object’ apart from the 
meditator. 

The subtle Philosopher, Sri Krishna, recognised this un¬ 
avoidable imperfection of the spoken language and, therefore, 
he tries to neutralize the fallacy in his expressions by the signi¬ 
ficant terms “the peace, that ultimately culminates in the Supreme 
liberation” (Nirvana-paramarri). 

In short, when the meditator has come to the moment of 
perfect silence within, he comes to experience, at first, a peace 
that is unknown in the world without. Soon, as it were, the ex- 
periencer gets slowly acted upon and digested into the very sub¬ 
stance of the Truth, whose fragrance was the Peace, which the 
dying ego of the meditator, seemed to experience at the gate¬ 
way to its own Real Divine Nature. In fact in the last stage of 
fulfilment in meditation, the meditator ‘awakens’ to his own 
status of Self-hood. This Advaita experience is the one fact that 
has been repeated and emphasised all over Krishna’s Song 
Divine. 

Following are the regulations^ as regards the Meditators' 
food etc. 

16. na tyasnatas tu yogo sti 

na cai kantam anasnatah 
na ca tisvapnasilasya 
jagrato nai va ca rjuna 


* Read Swamtji’s ^‘Meditation and Life*’. 



78 


SREEMAD-BHAGAWAD-GEETA, VI-16 


^ - Not, - of one who eats too much, ^ - verily, 

^fPT: - Yoga, - is, ^ - not, ^ - and, - at all, - 

of one who does not eat, ?r - not, and, - of one 

who sleeps too much, - one who is awake, ^ - not, rr^- even, 
^ - and, - O Arjuna. 


16. Verily, Yoga is not possible for him who cats 
too much, nor for him who does not eat at all; nor for him 
who sleeps too much, nor for him who is (always) awake 
O! Arjuna. 

When the above technique and goal arc so clearly given 
out, one is apt to wonder at one’s own incapacity to reach any¬ 
where near the indicated goal, in spite of the fact that one has 
been sincerely and constantly meditating upon it fur a number 
of years. What is exactly the behaviour that unconsciously 
takes a seeker away from the grand road to success? No scienti¬ 
fic theory is complete unless it enumerates the various precautions 
that are to be taken for achieving complete success. The stanza 
under review and the following ones, together give a warning of 
all the possible pitfalls on the path of the Dhyana Yoga. 

Moderation in indulgences and activities at all levels of 
one's personality is an unavoidable pre-requisite which alone 
can assure true success in meditation. Intemperateness would 
bring discordant and riotous agitations in the various matter 
layers of, one's personality shattering the harmonious melody of 
integration. Therefore, strict moderation in food, sleep and re¬ 
creation is enjoined; everything should be well measured and 
completely defined. 

Yoga is not possible for him who eats too much nor for 
him who docs not cat at a//"- -here, the term ‘cal' should be under¬ 
stood, in its all comprehensive meaning as; including all sense- 
enjoyments, mental feelings, and intellectual perceptions. It is 
not only the process of consuming things through the mouth; 
it includes the enjoyments gained through all the avenues of sense- 
percepiions and inward experiences. 

There is a lot of confusion regarding the advisability or 
otherwise tT certain types of food. Seekers generally gel too 
mueix confused with the problem of what to eat and what not 
to cat. Perhaps, to remove this idea, Sankara, in his commentary, 
quotes a relevant advice given in Satha-Patha What¬ 

ever food is suited to oneself, that protects; it injures not. A greater 
quantity injures and a smaller quantity protects not.” In fact, 
if the above qotation explains what to eat, PatanjiU Yogasastra 
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clearly gives right direction to all meditaors on how much to 
eat.* 

Drawing our conclusions from these standards, we may 
understand the rule to be: “eat whatever comes to us handy, 
without creating unnecessary destruction to the living kingdom 
just for our personal existence, and intelligently consunicquantity 
which docs not load our stomach.” 1'his is the golden rule of 
diet for a successful meditator. 

It is rightly said that neither ‘too much of sleep'-—which 
unnecessarily dull our faculties and renders the individual more 
and more gross—nor ‘no sleep at alP is the right policy fora stu¬ 
dent in the spiritual life. Intelligent moderation is the law. 

This stanza might confuse the dull-witted and, therefore, 
the following verse answers the question: ""How then can Yoga 
be achievedY" 

mvsti 

17. yukiaharaxiharasya 

yuktaceshtasya karmasu 
yuk tas xapna vabodhasya 
yogo bhavati duhkhaha 

- or one who is moderate in eating and recrea¬ 
tion, of one who is moderate in exertion in actions, 

of one who is moderate in sleep and w^akefulness, 
zTlq": - Yoga, - becomes, 5 :^ 3 ^ ~ the destoyer of pain. 

17. Yoga becomes the destroyer of pain for him 
who is moderate in eating and recreation, who is moderate 
in his exertion during his actions, who is moderate in sleep 
and wakefulness. 

This stanza plans the life, living which. Yoga can be more 
successfully cultivated. Moderation in eating and recreation, 
in sleep and activities, is the prescription that has been insisted 
upon by the Lord for Yoga. 

In indicating the blessed life of (emperanceand self-control, 
Krishna has used such select vocabulary that the words have the 
fragr.'uit note of an ampler suggcsiivencss. An ordinary seeker 
takes to some sacred work in a misguided belief that “selfless 
work” would create in him more w^orthiness for his spiritual life. 
In this false notion, many seekers have 1 met, who have, in the 

* Pataniali insists “half (the stomach) for food and condiments, the 
third (quarter) for water and the fourth (quarter) should be reserved for 
the free movement of air. 
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Jong run, fallen a prey to their own activities. In this stanza, 
we have a clear direction a^ to how to avoid the victimization of 
ourselves by the work that we undertake. 

Not only is it sufficient, implies Krishna, that we must 
be temperate—discriminately careful in choosing the right field 
of activity—but also we must see that the efforts that we put 
into that activity are moderate {Cheshtasya), Having selected a 
divine work, if in its programme of effort we get ourselves bound 
and enslaved, the chances are, that the work instead of redeem¬ 
ing us from our existing vasanas, would create in us more and 
more new tendencies, and in the exhaustion created by the work, 
we would slowly sink into agitations and, perhaps, even into 
animalism. 

When Krishna wants to indicate the absolute necessity 
for moderation regarding sleep and wakefulness, the phrases 
which he uses are very significant. "Swapna" is the term used for 
indicating the total conscious life of the Ego's active experiences 
in the world. Elsewhere in the Upanishads* also, the entire 
life’s experiences have been classified under the ‘state of sleep’ 
(the non-apprehension of Reality) and the ‘state of dream’ (the 
mis-apprehension of Reality) wherein the waking state is also 
found to be included. Reading the same meaning of the Karika 
into the term Swapna, used here by the Divine Charioteer, we can 
easily see that the wakefulness (Avabodha) mentioned here, is 
a happy complementary term to Swapna, The terms altogether 
mean more than what meets the ear. 

The term Avabodha, used here, echoes the scriptural goal 
explained therein as Absolute Knowledge. In short, to all in¬ 
telligent and deep students of the Upanishads, the term, as used 
here, carries an unsaid secret message; that the meditator should 
not over indulge either in the life of mis-apprehensions nor in 
those deep silent moments of pure meditation—the moments of 
Avabodha. Krishna indicates that Sadhaks, during their early 
practices, should not over indulge in the world of their percep¬ 
tions nor try to practise meditation for too long and weary hours 
and force their inner silence. 

In the same stanza, by two insignificant-looking words, 
Krishna has conveyed to all generations of Geeta students, an 
indication, why Yoga is to be practised at all. “It is capable of 
destroying all miseries.” 

“ When does one become a saint perfectly steadfast ( Yukta) 

mt in«;u 

• Read Swamui*s ‘^Discourses on Mandokya and karika**. 
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18. yada viniyatam ciitam 

atmany eva vatishthate 
nihsprihah sarvakamebhyo 
yukta ity ucyate tada 

^ - When, - perfectly controlled, f^rTiT-mind, 

mcTTPr- in the^ Self, - only, - rests, - free from 

longing, I : - from all (objects of ) desires, - united, 
- thus, - is said, ^ - then. 

18. When the perfectly controlled mind rests in 
the Self only, free from longing for all (objects of) desires, 
then it is said “he is united” (yuktah). 

This and the following five stanzas arc a dissertation on 
the fruits of Yoga and they explain what a perfect meditator can 
gain in life, and what his experiences are while living in this world 
during and after his spiritual realisation. This Section not merely 
provides the students with theoretical elucidations on the con¬ 
dition of Self-integration and the status of Self-Realisation, but 
it also, very efficiently, sharpens the enthusiasm in all true seekers, 
who are ambitious, actually to live the Truth explained* therein. 
Very subtle truths, which are the intimate experiences of all 
meditators, arc so beautifully hinted at in the exquisite suggestive¬ 
ness of the language used in these verses. 

Throughout the Gccta, so far, Krishna has been stressing 
the necessity of one quality, steadfastness ( Yuktah). A complete 
and exhaustive definition has not been so far given to explain 
this crucial term, although sufficient hints have been thrown 
here and there, to indicate the nature of man who is steadfast in 
devotion and Yoga: here we have almost a complete definition 
of it. 

When the mind is completely under control, the stanza 
claims, it ^^rests serenely in the Self a1one^\ A little reflection can 
bring the truth of the statement to our easy comprehension. 
Uncontrolled mind is one, which frantically gallops on, seeking 
satisfaction among the sense-objects. We have already been told 
that the mind can be withdrawn from its preoccupations witli its 
usual sense-objects, only when it is firmly tied down to the con¬ 
templation of the Self, which is the Eternal Substratum, the Con¬ 
scious Principle that illumines all perceptions and experiences. 
Naturally, therefore, a mind that is fully controlled is that which 
has lost itself, as it were, in the steady and continuous contem¬ 
plation of the Self. 

The above explanation is endorsed by the second line of 
the same stanza which gives us an inkling into the means by which 
I we can fix our mind on the Supreme. Free from longing after 
\all desires''—is the means that has been suggested repeatedly 
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throughout the Lord’s Song. It is unfortunate that hasty commen¬ 
tators have, unconsciously, come to over-emphasize the “re¬ 
nunciation of all desires” as the cardinal virtue in Hinduism. 
There is an ocean of difference between the ^desires^ and the 
‘longing after desires.’ Desires in themselves are not unhealthy, 
nor can they actually bring about any sorrow unto us. But the 
disproportionate amount of our clinging to our desires is the 
cancer of our mind that brings about all the mortal agonies into 
our life. 

For example, desire for wealth is healthy, inasmuch as it 
encourages the mind to act and to accomplish, to acquire and to 
keep, to earn and to save. But when desire possesses an individual 
in such a way that he becomes almost hysterical with his over¬ 
anxiety for this very desire, it makes him incompetent to pul forth 
any substantial creative effort and thus accomplish glories worthy 
of the dignity of man. 

A desire in itself cannot and does not bring about storms 
in the mind, as our longing after those very same desires do. 
The Geeta advises us only to renounce our yearnings for all 
objects of desires. 

Through discrimination and proper intellectual evaluation 
of the sense-objects, when an individual has withdrawn his mind 
from its usual sense-gutters, the mind comes to take hold of the 
subtler and the diviner theme of the Self for its contemplation. 
The limited and finite sense-objects agitate the mind, while the 
Unlimited and tl^e Infinite Self brings peace and joy into it. 
This condition of sense-withdrawal and the entry of the mind 
into the Self is called its condition of steadfastness {Yuktah). 

"‘"'Such a Yogins steadfast-mind is described below"": 

urn i 

19. yatha dipo nivatastho 

nengate so pama smrita 
yogino yatacittasya 

yunjalo yogam atmanah 

IT«JT - As, - lamp, f^RT^TFT: - placed in a windless place, 

?T - not, - flicker, ^rr - that, - simile, ^JpTT - is thought, 
jftPpr: - of the Yogi, - of one with controlled mind, 

- of the practising, - the Yoga, !n?JT?T: - of the Self. 

19. “As a lamp placed in a windless place does 
not flicker”—is a simile used to describe the Yogi of con¬ 
trolled mind, practising Yoga in the Self (or absorbed in 
the Yoga-of-the-Self). 
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As an efficient complement to the previous verse, this 
stanza explains the mind of the Yogi of collected thoughts, who 
is absorbed in Yoga. This explanation is given through the help 
of a famous simile: “as a lamp in a spot sheltered from the wind 
does not flicker.” The example is quite appropriate inasmuch 
as the mind is as fickle and unsteady as the tip of aflame. Thoughts 
appear in the mind every second, in a continuous stream, and 
these constant thought disturbances, each dying, yielding place 
to a new one, give us the apprehension of a solid factor called 
the mind. Similarly, the tip of a flame also, (it can be experi¬ 
mentally proved) is never steady, but the flickering is so fast, 
that it gives us an apparent illusion of solidity. 

When this flame is well protected from the fickle breeze, 
then it becomes steady in its upward flight. In the same fashion 
the flame of the mind, flickering at the whims and fancies for the 
passing sensuous desires, when arrested in meditation, becomes 
steadily brilliant although its thoughts are employed in the con¬ 
templation of the Self by a constant flow of Brahmakara Vritti. 
In short, repeated and constant thought of Brahman —Vast and 
Infinite, Eternal and Blissful, the Substratum for the entire 
Universe—is the “concentration in the Self” (Yogamaihmanali). 

^'Having thus, through meditation, become single-pointed, 
what would be the stages of progress accomplished,^^ is described 
here in the following four stanzas: 

irsr qf^?rTr^?r gczrfcr 

20 . yatro paramate cittam 

niruddham yogasevaya 
yatra cai va tmana tmanam 
pasyann atmani tushyati 

- Where, - attains quietude, - mind, 

restrained, - by the practice of Yoga, - where, ^ - 

and, vjryt - only, - by the self, - the Self, - 

seeing, - in the Self, - is satisfied. 

20. When the mind, restrained by the practice of 
Yoga, attains quietude and when seeing the Self by the self, 
he is satisfied in his own Self; 

21 . sukham atyantikam yat tad 

huddhigrahyam atindriyam 
vetti yatra na cai va yam 
sthitas calati tattvatah 
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- Bliss, W - infinite, ZRT - which/ ^ - that, 

^fen^nr - that which can be grasped by reason, - trans¬ 

cending the senses, %% - knows, - where, ^ - not, ^ - and, 
- even, WR -this, - established, - moves, df^'d: - 
from the Reality. 

21. When he (the Yogi) feels that Infinite bliss 
—which can be grasped by the (pure) intellect and which 
transcends the senses, wherein established he never moves 
from the Reality; 

cTH: I 

^ |:^5r ir^ii 

22 , yam labdhva, ca param labham 

manyate na dhikam iatah 
yasmin sthito na didikhena 
guruna pi vicalyate 

- Which, - having obtained, ^ - and, - other, 

- gain, - thinks, - not, - greater, dcT: - than 

that, - in which, - established, ^ - not, |:#T - by 

sorrow, - (by) heavy, ^q' - even, fci'^Tc'^’# - is moved. 

22. Which, having obtained, he thinks there is 
no other gain superior to it; wherein established, he is not 
moved even by heavy sorrow; 

^ n ^ ? u 

23. tarn vidyad duhkhasamyoga- 

yiyogam yogasamjnitam 
sa niscayena yoktayyo 
yogo niryinnacetasa 

- That, fd^TTT - let ( him) know, - 

a state of severance from union with pain, - called by 

the name of Yoga, d": - that, - with determination, - 

should be practised, - Yoga, - with mind steady 

and undespairing. 

23. Let that be known; the severance from the 
union-with-pain is Yoga, This Yoga should be practised 
with determination and with a mind steady and undes- 
pairing; 

These four verses together give a complete picture of the 
state of Yoga and Krishna ends them with a very powerful call 
to man that everyone should practise this Yoga of Meditation 



YOGA OF MEDITATION 


85 


and self development. In order to encourage man and make him 
walk this noble path of self-development and self-mastery, 
Bhagavan explains the goal that is gained by the meditator. When 
the mind is completely restrained, as explained in the above two 
stanzas, it attains a serene quietude and in that silence gains an 
experience of the Self, not as anything separate from itself, but 
as its own true nature. 

This self-rediscovery of the mind, that it is in fact nothing 
other than the Divine Conscious Principle, is the state of Infinite 
Bliss. This awakening to the cognition of the Self can take place 
only when the individual-cgo has smashed down its limiting ad¬ 
juncts and has thereby transcended its identifications with the 
body, mind and intellect. 

That this bliss is not an objective experience such as is 
gained among the pleasures of the world, is evidently indicated 
by the qualification that it “transcends the senses’’ {Ati-indriya). 
Ordinarily we gain our experiences in the world outside through 
our sense-organs. When the spiritual masters promise that the 
Self-Realisation is a state of bliss, we arc, ordinarily, tempted 
to accept it as an objective goal, but when they say that it is beyond 
the senses, the seekers start feeling that the promises of religion 
are mere bluff. The stanza, therefore, has to clearly insist that 
this Bliss of Self re-cognition is perceivable only through the pure 
intellect.* 

A doubt may now arise that when as a result of all these 
almost super-human efforts, an individual has, at last, come 
to experience this transcendental Bliss, it may provide only a 
flashy moment of intense living, which may then disappear, 
demanding, all over again, similar super-human eftbrts to re¬ 
discover one more similar moment of Bliss-experience. To re¬ 
move this possible misunderstanding, the stanza insists ^'esta¬ 
blished wherein he never departs from his Real Stated The Gecta 
repeatedly endorses that the experience of the Self is an enduring 
state from which there is no return. 

Even supposing one has gained this Infinite Bliss, will he 
not again come to all the sorrows that are natural to every worldly 
being? Will he not thereafter feel as much urge as anyone else 
to strive and struggle, to earn and hoard, the thirst to love and 


♦ Intellect that is purified of its Rajoguna and Tamoguna is called in 
Vedanta the pure intellect, Tamas and Rajas respectively create in man 
the “Veiling of truth*' (Avarana) and the consequent agitations {Vikshepa), 
When both of them are to a degree removed, to that degree the percentage 
of Sattwa increases in the intellect. When an intellect comes under the 
influence of pure Sattwa, it ends in an experience of infinite tranquillity, 
which is the nature of the Self, and the Self is thus experienced on trans¬ 
cending the intellect. 
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be loved, etc. ? All these excitements which are the carbuncles 
upon the shoulders of an imperfect man, are denied to a perfect 
one as the following stanza^ explains the Supreme Truth as 
“having come to which no one can consider any other gain as 
equal to it, much less ever anything greater”. 

Even after all these explanations the Lord Himself raises 
the question which a man of doubts may entertain. It will be 
quite natural for a student, who is striving to understand Vedanta 
purely through his intellect, to doubt as to whether the experience 
of Divinity can be maintained, even during moments of stress 
and sorrow and in periods of misery and mournings? In other 
words: is not religion a mere luxury of the rich and the powerful, 
a superstitious satisfaction for the weak, a make believe dream- 
heaven for the escapist? Can religion and its promised perfection 
stand unperturbed in all our challanges of life: bereavements, 
losses, disease, penury, starvation? This doubt—which is quite 
common in our times too—has been unequivocally answered here 
with a daring statement that "^wherein having established, one is 
not moved even by the heaviest sorrow \ 

To summarise: when by the quietude of the mind, gained 
through concentration, one comes to rediscover one’s own Self, 
his is the Bliss Absolute which cannot be perceived^ through 
the senses and yet, can be lived, through a pure intellect® and 
having reached which there is no more any return—having gained 
which there is no greater gain to strive for and which is not shaken 
even by the lashings of the greatest tragedies of our existence. 
This is the wondrous Truth that has been indicated by the Geeta, 
as the Self, the goal of all men of discrimination and spiritual 
aspirations. 

This Self is to be known; and the means of knowing this 
goal, as well as the state of its experience, is called Yoga in the 
Geeta.^ Here we have one of the noblest, if revolutionary, 
definitions of Yoga, 

We have earlier explained® how Geeta is an incomparable 
re-statement of the declarations of the Upanishads, in the context 
of the Hindu world, at the time of the Mahabharata. The old 
idea that Yoga is a strange phenomenon, too difficult for the 
ordinary man to practise or to come to experience, has been re- 

1 VI—22. 

2 And therefore, not gross. 

3 Meaning when the intellect has been transcended; since pure Sattwa^ 
intellect cannot maintain itself as a time<space-casuality-instrument. 

4 VI—23. 

5 Please refer “Generel Introduction*’. 
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modelled here to a more tolerant and all-comprehensive defini¬ 
tion. yoga^ which was till then a technique of religious self- 
perfection, available only for a reserved few, has now been made 
a public park into which everyone can enter at his free will and 
entertain himself as best he can. In this sense of the term, Geeta 
has been rightly called a revolutionary Bible of Hindu Renais¬ 
sance. 

Apart from the divine prerogative of an incarnation, we 
find a dash of revolutionary zeal in Krishna’s constitution, both 
in his emotions and actions. When such a divine revolutionary 
enters the field of culture and spirituality, he could not have given 
a more spectacular definition of Yoga^ than what he gives us 
here: "^Yoga —a state of disunion from every union-with-pain.” 
This re-interpretation of Yoga not only gives a striking defini¬ 
tion but at the same time, is couched in such beautiful language 
of contradiction that it arrests the attention of the student and 
makes him think for himself. 

The term Yoga means contact. To-day, as it is, man in 
his imperfections has contacts with only the world of finite objects 
and therefore, he ekes out of life only finite joys. These objects 
of the world are contacted through the instruments of man’s 
body, mind and intellect. Joy ended is the birth of sorrow. 
Therefore, life through the matter vestures is the life of Pain- 
Yoga {Dukahsamyoga). 

Detachment from this Pain —Yoga is naturally a process 
in which we disconnect (Viyoga) ourselves from the fields of 
objects and their experiences. A total or even a partial divorce 
from the perceptions of the world of objects is not possible, so 
long as we are using the mechanism of perceptions: the organ of 
feeling, and the instruments of thinking. To get ourselves detached 
from the mechanism of per ceptions, jeelings and tho ugh ts^ would 
naturally be the total dSachment fromTBe Pain-Togo: 

Existence of the mind is possible only through its attachment: 
the mind can never live without attaching itself to something. 
Detachment from one object is possible for the mind only when 
it has attached itself to another. For the mind, detachment from 
pain caused by the unreal, is to attach itself to the Bliss, that is 
the nature of the Real. In this sense, the true Yoga^ which is the 
seeking and establishing an enduring attachment with the Real, 
is gained only when the seeker cries a halt in his onward march 
towards pain and deliberately takes a ‘right-about-turn’ to pro¬ 
ceed towards the Real and the Permanent in himself. This wonder¬ 
ful idea has been most expressively brought out in the phrase 
which Bhagavan gives here, as a definition of Yoga, 

A little scrutiny will clearly enable us to realise that in 
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deftmng Yoga thus, the Gopis* Lover has not introduced any new 
ideology into the stock of knowledge that was the traditional 
wealth of the Hindu Scriptures. Till then, Yoga was emphasized 
from the standpoint of its goal, rather than from the explanation 
of its means. This over-emphasis of the goal had frightened 
away the faithful followers from its salutary blessings, and the 
technique of Vogo had become a secret boon meant only for a 
few. 

Even true seekers got extremely frightened of our religion, 
and Arjuna was one of them. To persuade him to come and play 
in the parlour of our religion was the missionary work that 
Krishna had to undertake in the Gecta. The missionary in 
Krishna could not have done it better than by explaining to 
Arjuna was that Voga was nothing but a “renunciation of his 
contact with sorrows” and a direct entry into the halls of Bliss 
which was his own Real Nature. When we consider the defini¬ 
tion of Yoga in this light, it is indeed a surprise that it has not 
become as famous as it should have been, had the students of 
Geeta really grasped the infinite blessings of this inimitable 
explanation. 

This Yoga is to be practised, insists Krishna, with “an 
eager and decisive mind.” To practise with firm resolve and an 
undespairing heart is the simple secret for the highest success 
in the practice of meditation, as the Yoga with the True is gained 
through a successful Viyoga from the false. 

If we feel uncomfortably warm by being very near the 
fire-place, we have only to move away from it to reach the cool 
and comforting atmosphere. Similarly if to live among the finite 
objects and live its limited joys is sorrow, then to get away from 
them is to enter into the Realm of Bliss which is the Self. This 
is Yoga. 

Further instructions regarding Yoga are now continued after 
the above short digression. Moreover .... 

24. samkalpaprabhavan kamans 
tyaktva sarvan aseshatah 
manasai ve ndriyagramam 
viniyamya samantatah 

Born of Sankalpa (imagination), desires, 
having abandoned, - all, - without reserve, 

- by the mind, - even,' - the whole group of 

senses, fqfipiTq- - completely restraining, - from all sides. 
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24. Abandoning without reserve all desires born 
of Sankalpa, and completely restraining the whole group 
of senses by the mind from all sides.... 

25. sanaih-sanair uparamed 

huddhya dhritigrihilaya 
atmasamstham manah kritva 
na kincid api cintayet 

" Gradually, - gradually, *3^3^^ - let him attain 
quietude, - by the intellect, "held in firmness, 

- placed in the Self, ^T^T: - the mind, fTc^ - having made, 
?T - not, - anything, ?rPT - even, - let him think. 

25. Little by little let him attain quietude by the 
intellect held in firmness; having made the mind established 
in the Self, let him not think of anything. 

In the last section the entire goal of Yoga was indicated as 
that state ^"wherein the mind, through the practice of concentration 
comes to get itself absolutely restrained^ Later on, we have been 
given a glorious word-picture of the slate of enjoyment and per¬ 
fection that one will get introduced to in this state of meditation. 
This theoretical exposition has no practical value unless exhaustive 
instructions arc given, as to how a diligent seeker can bring about 
this total mental poise, consciously, in a deliberate spiritual act 
of perfect self-control. 

In these two brilliant stanzas the subtle art of meditation 
has been explained. The secret as to how to bring the mind to 
a single-pointedness and thereafter, what to do with that mind 
in concentration and how to approach the Truth and ultimately 
realise It, in an act of deliberate and conscious becoming—are 
all exhaustively indicated in these two significant stanzas. 

Renouncing ‘all’ {Sarvan) desires ‘fully’ {Aseshatah) by 
the mind, control all the sense-organs from their entire world 
of sense-objects. Herein, every word demands a commentary, 
since every phrase leaves a hint, which is so important in ulti¬ 
mately assuring the seeker a complete success. It is not only 
sufficient that all desires are renounced, but each desire must 
be totally eradicated. By these two terms (Sarvan and Aseshatah). 
no trace of doubt is left in the mind of the seekers, as to the 
condition of their mental equipoise, during the moments of their 
higher meditation. The term Aseshatah means that even the 
desire for this perfection in yoga is to be, in the end, totally 
renounced. 
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^^Renunciation of desires'^ is advised here with a very 
necessary and important qualification; but unfortunately, the 
unintelligent had been ignoring this significant qualification, 
and had thus perverted our sacred Religion by acting and be¬ 
having as though it recommended a life of indolence with neither 
any ambition to achieve nor any desire to accomplish. The term 
of Sankalpa'"' is a very significant term, qualifying the 
desires that are to be renounced totally and fully. The term 
^Sankalpa" has already been explained earlier^ to mean that it is 
the renunciation of agitation-breeding desires. 

When once this renunciation of the disturbing desires has 
been accomplished, the individual’s mind gains strength and 
stamina to assert itself, at first, to make the wild horses of the 
sense-organs more tame so that they run under greater control 
and then to restrain all the sense-organs from all sense-objects 
from all sides. 

It is scientifically very true that our mind is not able to 
control our sense-organs for, it has been rendered weak and 
thoroughly impotent due to the permanent agitations caused by 
its own false desires. Once the mind gets strong, as a result of its 
conquest over the desires, it discovers in itself all the strength 
and capacity to control the Indriyas from all sides. This process 
of quietening the mind can never be accomplished by any hasty 
action or by any imagination, or by any strange and mysterious 
method. It is clearly indicated, by the very insistence that the 
Geela makes in this stanza, that the seeker should, attain quietude 
as a result of his withdrawal from the world of sense-objects, by 
degrees^ Slowly and slowly (Sanaihi-Sanaihi) the mind gains 
more and more quietude. 

No doubt, when the sense-o:gans have stopped their mad 
onrush to their respective sense-objects, a certain amount of 
mental quietude is gained. The methods of intensifying this inner 
peace have been indicated in this stanza.^ 

'’"Patiently, with the intellect, the mind is to be controlled and 
rested in the contemplation of the Selfj^ This advice is extremely 
important to every seeker as it gives the next item of the programme 
for a meditator when he has accomplished, through the exertion 
of the mind during his meditation a total withdrawal of himself 
from the sense-world. A total rejection of the sense-world is. 
possible only during meditation. 

The mind that is thus brought to a relative quietude is next 
to be controlled by the subtler personality layer in the meditator, 

1 VI Stanza 2. 

2 VI—25 
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which is his intellect. Just as the sense-organs were controlled 
and restrained by the mind, the mind is now treated by the dis¬ 
criminating intellect and brought under complete restraint. Mind 
cannot be restrained except by fixing it to one idea to the total 
exclusion of all other ideas. Mind, we have noticed, is but ‘‘a 
thought-flow^" and as such, the constant thought of the Nature 
of the Self, is to be the exercise by which the mind should be 
restrained by the intellect. A mind that has merged in the steady 
contemplation of the Self becomes still and a divine quietude 
comes to pervade its very substance. This is the last lap of the 
journey to which deliberate and conscious action {Purusharlha) 
can take any seeker. 

Krishna’s exhaustive theory, which can be practised by 
any sincere devotee, concludes in these two stanzas, with a 
warning as to what the seeker should avoid at this moment of 
inward silence and peace; the Lord docs not here instruct the 
seeker on what he should positively do. The Divine Flute-Player 
says, hhn not think of anything f when he has reached this 
state of inward inner peace. 

After the “halt-moment”* there is nothing more for the 
seeker to act and achieve. AH that he has to do is to avoid starting 
any new line of imagination. ‘‘'^Unclisturhvd by any new thought 
wave, let him maintain the inner silence and come to live it inore^ 
and more deeplyf is all the instruction that the technique of 
meditation gives to the meditator. “Knock and thou shall enter” 
is the promise; the ‘knocking’ is done, and to the Supreme 
Presence, thou shalt enter.ere long, (Acirat), 

No two simple looking stanzas, nowhere in the spiritual 
literature of the world, including the books in Hinduism, can 
claim to have given such an exhaustive amount of useful instruc¬ 
tions to a seeker, as these two stanzas in the Geeta. Even in the 
entire bulk of the Divine Song itself, there is no other similar 
couple of stanzas which can stand a favourable comparison with 
this perfect pair. 

As an instruction to those who have a fickle, unsteady mind,, 
the following is added: 

^ n ^ ^ 11 

26. yato~yato niscarati 

manas cancalam asthiram 
tatasAato niyamyai tad 

atmany eva vasam nayet 


* Read Swamyi’s “Meditation and Life.’ 
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^TcT: - From whatever cause, - wanders away, 

- mind, - restless, - unsteady, - from 

that, - having restrained, this, ^TR^Tpr- in the Self, 

tr^ - alone, SRHT - (under) control, - let ( him ) bring. 

26. From whatever cause the restless and the 
unsteady mind wanders away, from that let him restrain 
it, and bring it back to be under the control of the Self 
alone. 

Every student who tries to understand the above two verses 
and tries to put them into practice will despair at his own incapa¬ 
city to control the mind and fix it constantly in the contempla¬ 
tion of the Self. In utter despair, every seeker would realise 
that the mind, irresistibly wanders away from its point-of con¬ 
centration because the mind is, by its very nature, restless 
(Cancala) and unsteady (A-sthira). It can neither constantly think 
of one object nor consistently think of different objects. By these 
two terms, qualifying the mind—restlessness and unsteadiness— 
Krishna has brought out a vivid and realistic picture of the mind, 
as it is experienced by all true seekers, striving on the path of 
Meditation. These two phrases are so impressive that later on 
Arjuna himself, while crystallising his doubts into language, 
uses them, quite naturally. 

Thus, during practice, even though the seeker has brought 
his sense-organs to a large extent under his control, still the mind, 
disturbed by the memories of its past experiences, w'ould shoot 
out in search of sense-objects. These are the moments of dejec¬ 
tion and despair for the seekers. These wanderings of the mind 
may be due to very many reasons: the memory of the past, the 
vicinity of some tempting objects, the association of ideas, 
some attachment or aversion, or may be, even the very spiritual 
aspiration of the seeker. Lord Krishna’s instruction here is very 
categorical and all-embracing. He says '‘^whatever be the reason 
because of which the restless and the unsteady mind wanders away"^ 
the seeker is not to despair, but should understand that it is the 
nature of the mind to wander and that, the very process of medita¬ 
tion is only a technique to stop this wandering. 

“Lc/ him bring it back'": the seeker is advised to bring back 
the mind that has rushed out into dissimilar channels of thinking. 
This withdrawal of the mind by sheer will-power may be successful 
to a degree, but as soon as it is brought back it will, and it should, 
rush out again into another fancied line of thinking. Very rarely 
the Sadhakas realise that the mind means “the flow of thought.” 
A steady, motionless mind is no mind at all. Therefore, in the 
technique of meditation, when the mind is withdrawn from the 
sense-objects, this very process of withdrawal is to be comple- 
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mented by a conscious effort, on the part of the meditator, in 
applying the same mind, at once, in the contemplation of the Self. 
This idea has been remarkably well brought out when the Lord 
complements his instruction by the term *'^bringing it under the 
sway of the Self alone'" 

The following few stanzas explain the effect of the Yoga 
of Meditation upon its true practitioners: 

iivvan 

27. prasantamanasam hy enam 

yoginam sukham uttamam 
upaiti santarajasam 

brahnabhutam akalmasham 

- One of peaceful mind, % - verily, ir-r-jTr- this, 
^fTfWT - Yogi, - bliss, "NjffHH - supreme, - comes, 

- one whose passion is quietened, - Brahman- 

become, - one who is free from sin. 

27. Supreme Bliss verily comes to this Yogi whose 
inind is quite peaceful, whose passion is quietened, who is 
free from sin and who has become Brahman, 

As we have just indicated in the previous stanza, when 
an individual’s mind has been arrested from its agitated roamings 
in the world of objects, and fixed consistently upon the Self, 
by degrees, the mind gathers more and more quietude and ulti¬ 
mately, when the flow of thoughts ceases, the mind also ends. 
Where the mind has ended, there the individual is awakened to 
the experience of the Infinite Nature of the Self. Naturally, the 
Meditator {Yogin) comes to the Supreme Bliss'* 

An intelligent enquirer has every right to question this 
assertion; for, in a true sicence, the scientist has no right to assert, 
at random, his own opinion, without arguments and to expect 
the students to gulp it all down! In the second line of the verse, 
are given reasons how the quietened mind becomes the open 
window through which the prospect of the Self comes to our view. 
A mind, thus held steadily in the inner atmosphere of thrilled 
silence, comes to drop off all its previous Vasanas: the mind gets 
“freed from taint” {A-kalmasham). 

In Vedanta, technically, the impurities of the mind are 
called Mai, and it is considered as constituted of the “spiritual 
non-recognition” and the consequent “mental agitations. The 
“veiling {Avarana) generated by the inertia of the intellect 

{Tamos), creates in its wake the disturbing ‘agitations’ 
in the mental zone. The agitation-nuisance in the mind is most 
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prominent when it is under the influence of Rajogtina, This 
Vedantic theory, explaining “the fall of man” to sorrow, is fully 
echoed in the terms used by the Lord here:(a)“passions quietened” 
(Shanta-rajasam) and (b) “freed from taint” (A-kalmasham), 

An individual in whom all agitations have ceased, and 
consequently, who has become perfectly freed from his ignorance 
of the Reality, should naturally be considered as one who has 
regained his Knowledge of the Self. As long as there is agitation, 
so long there is the mind; and the Self identified with the mind, 
is the Ego—who was the seeker who started meditating. When, 
as it has been explained, the meditator has exposed his mind to 
the atmosphere of the inner peace and quietude, he comes to 
end completely all his mental agitations and therefore, the Ego 
rediscovers itself to be nothing other than the Self. This non- 
dualistic-Truth has been openly declared by the Lord through 
His brilliant phrase “Brahman-become” (Brahmabhoota) in 
describing the man of Self-realisation. 

Having thus explained the achievement of a true meditator 
the Lord explains how this experience of the Self can be, thereafter, 
the constant life of the Perfect One: 

28 , yunjann evam sada tmanam 
yogi vigatakalmashah 
sukhena brahmasamsparsam 
atyantam sukham asnute 

^3:^ ~ Practising Yoga, ~ thus, - always, - 

the self, - Yogi, - freed from sin, - easily, 

- caused by contact with Brahman, - infinite, 

- bliss, - enjoys. 

28 . The Yogi, always engaging the mind thus 
(in the practice of Yoga), freed from sins, easily enjoys 
the Infinite Bliss of ‘Brahman-contact\ 

Engaging himself thus in the battle for evolution and in¬ 
ward mastery, a meditator steadily grows out of the shadowy 
regions of his own spiritual ignorance and imperfections, to smile 
forth in luxurious extravagance into the sparkling sun-shine 
of Knowledge. When the meditator keeps his mind undisturbed 
in the roaring silence within, in the brilliant white-heat of medita¬ 
tion, his mind gets purified, like a piece of iron in the smithy’s 
furnace. In short, as we said earlier and elsewhere*, the “halt- 


♦ Read SwamUi's ^'Meditation and Life”. 
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moment” is the last possible frontier-line upto which human 
effort can raise the mind. There it ends itself just as a balloon, 
as it goes higher and higher, blasts itself in the rarified atmosphere 
of the higher altitudes, and drops down, merging the balloon- 
space with the space outside. Similarly, the mind too, at the 
pinnacle of meditation, shatters itself, drops down the Ego and 
merger with the Supreme. Just as the space in the balloon auto¬ 
matically merges with the space outside when the balloon is 
exploded, so too, when the finite mind is ended ease attains 
the Infinite Bliss arising out of its contact-\vith Brahman^ 

The term ‘contact’ here has served as a convenient handle 
for the dualists to argue that the Lord is thereby, indicating the 
existence of the Trutli-Piinciplc as separate from the 1 ruth- 
seeker. Obviously, this is absurd. The argument of the dualists 
can be acceptable only if we forget the definition of the term 
Brahman, In the Hindu scriptures, Brahman is the All-pervading 
Reality, which is limited by nothing* and therefore, we cannot 
have a knower-of-Brahman (or a fceler-of-Brahman), who has 
a separate existence to come in contact with Brahman and enjoy 
the Bliss. It can only mean, that the individual seeker becomes 
Brahman and comes to experience the Infinite Beatitude whiclt 
is the Essence of Truth. 

Krishna is here trying to make an agitated, restless, inquisi¬ 
tive intellect understand that the positive and dynamic Reality, 
which can, and shall be gained when the mind and intellect are 
transcended. Had he said 'the seeker will become happiness." 
Arjuna would have hesitated to accept it, believing that in the 
Self there is no positive joy. To make his unprepared intellect 
perceive the experienceablc joy of the Infinite, the Divine Cow¬ 
herd has to borrow a vivid phrase from our ordinary life and so 
he says that the meditator “attains the Infinite Bliss through the 
Brahman-contact.'' This phrase "Brahman-Contact" should be 
understood as “Selfcontact”—in contrast to the finite joys which 
we ordinarily gain in life through the “Not-Self-contact.” 

In the following stanzas we get a description of the effects 
of Yoga and the consequent perception of oneness in the pluralistic 
world: 

r\ 

29. sarvahhutastham atmanam 
sarvabhutani ca tmani 

^ Refer Swamyi's “Discourse on Isavasya Upanishad”, especially 
stanzas 1,4 and 5. 
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iksate yogayuktatma 

sarvatra samadarsanah 

- Abiding in all beings, - the Self, 

all beings, - and, ^TTc^fH - in the self, - sees, - 

one who is harmonised by Yoga, - everywhere, ^TFR^^one, 
who sees the same everywhere. 

29. With the mind harmonised by Yoga he sees 

the Self, abiding in all beings and all beings in the Self; 

he sees the same everywhere. 

All Religions in the world are great, but, indeed, none 
of them is so perfect as the Religion of Vedanta , if by Religion 
we mean, the Science of Self-perfection. In this stanza, the 
author of the Geeta says, in unequivocal terms, that the perfect 
man of Self-knowledge or God-Realisation is, not merely, one who 
has realised his own divinity, but is also one who has equally 
understood and has come to live in an intimate knowledge and 
experience of the divinity inherent in all creatures, without any 
distinction whatsoever. The Awareness in us is the Awareness 
everywhere, in all forms and names, and this Divine Awareness 
is the very essence in the entire world of perceptions and experi¬ 
ences. To contact the Infinite in us, is to contact the Eternal 
everywhere. 

To a true man of realisation, in Hinduism, there is no more 
a world to be addressed, even be it in divine compassion, by the 
disgusting phrase, “O! Ye Children of Sin.” Like Ramathirtha, 
a Hindu Saint of Perfection cannot but address the entire living 
kingdom as “O ! Ye Children of Light”.* This idea of the con¬ 
summate revelation of “God—I am” gained by the meditator 
is the peak of perfection, endorsed and aimed at by the Hindu 
Seers. This idea has been most effectively brought out in this 
stanza. 

This pluralistic phenomenon as a manifestation of and a 
projection on the Immortal Truth is very well brought out in 
almost all the preceding Chapters. Thus, the essence in all names 
and forms is the same transcendental Self. Just as the mud in 
all mud-pots, the gold in all ornaments, the ocean in all waves, 
the electricity in all bulbs, the Self is the Essence in and the 
Substratum of the world of objects. 

From the physical body we perceive the physical world, 
and from our emotional level we perceive the emotions in others. 
So too, from our intellectual level alone, can we intelligently 

* Or address them as **My own Self in the form of ladies and 
gentlemen.** 
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contact the ideas in other intellects. As asserted in the previous 
Chapter, when an individual transcends his intellect, he comes 
to re-discover his own Divine Nature and from that Spiritual 
Centre, when he looks out, he finds the Self, pervading everywhere. 
The Meditator, on transcending his intellect, becomes the Self; 
and to the Self there is nothing but the Self everywhere. To the 
mud, there are no pots; to the gold, there are no ornaments. 

With this understanding in our mind, the stanza becomes 
quite clear when it says, "he beholds the Self in all beings and 
equally beholds all beings in the Self." Such a Perfect One, who 
has realised Unity in the world of diversity, alone, can aflTord 
to entertain the equality of vision in all circumstances and con¬ 
ditions—on a noble Brahmin, ‘a cow, an elephant, a dog and 
Pariah.’^ 

"Now will be described the effect of this perception of unity 
of the Self" 

qt qt qy q fe qq q qfq I 

q N q % q ST’JT^qfrT ll^ou 

30. yo mam pasyati sarvatra 

sarvam ca mayi pasyati 
tasya ham na pranasyami 
sa ca me na pranasyati 

q: - Who, qw - Me, M'ailfd' - sees, qqq - everywhere, qqq; - 
all, q - and, qfq - in Me qsqrfq - sees, gRq - of him, - I, 
q - not, qqwfq - vanish, q; - he, q - and, % - to Me, q - not, 
Spir^qfq - vanishes. 

30. He who sees Me everywhere, and sees every¬ 
thing in Me, he never gets separated from Me, nor do I 
get separated from him. 

Earlier we are told that one reaching his goal, the medi¬ 
tator "attains Infinite Bliss of the Brahman-contact."^ We ex¬ 
plained therein that the term ‘contact’ indicates only the non¬ 
dual Reality, which is the theme of all the Upanishads. Here, 
in this stanza, we have Krishna’s own commentary upon that 
term. Once having awakened to the Self, the Perfect Master 
thereafter recognises, everywhere, nothing but the Self. 

"He who sees Me in all things and sees all things in Me": 
in this stanza, as everywhere else, the first person singular ‘I’ 
and ‘Me’ is to be understood as the Self. On re-reading the stanza 
in the light of this annotation, this and the previous stanza 


1 V—18. 

2 VI—28. 
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together express more fully, the pregnant meaning of one of the 
most famous Upanishadic declarations found in the IsavasyaJ^ 
The second line of the Geeta-verse now under review is almost 
a commentary upon the last word in the Upanishad Mantra 
referred above, {^f<a-vijugupsate). 

“7/c never becomes separated from me '*"—on transcending 
the intellect, the experience of the Ego is not that it sees or per¬ 
ceives or cognises the Eternal but that the Ego rediscovers itself 
to be, in its essence, nothing but the Self {Sivoham). The dreamer, 
on awakening, himself becomes the waker; a dreamer can never 
see or recognise the waker as separate from himself. 

‘Wor do 1 become separate from Him"": the dualists are 
rather shy to accept that Infinite Divinity is their Real Nature, 
for, they are, as Ego-centres, conscious of their own bodily 
vanities and sins. In no clearer term can we more exhaustively 
describe the unadulterated Truth of the Essential Divinity in 
man. Lord Krishna here, is in no way trying to conceal His 
meaning that a meditator, when he has fulfilled the process of 
detacliment from the not-Self, himself becomes the Eternal and 
the Infinite. It may be a staggering truth, but all the same it is 
the truth. Those who are hesitating and wavering may well con¬ 
tinue to disbelieve their own divine potentialities. But the inti¬ 
mate experience of the long heirarchy of Gurus in India and the 
mystic Saints all over the world, has endorsed this un-believable 
plain truth that, “the Self in an individual is the same Self 
everywhere.” 

At present there is a divorce of ourselves from ourselves; 
the Ego is a rebel who has exiled himself from his native kingdom, 
the Self. On rediscovery of the Self, the Ego becomes the Self 
in such a happy blending that thereafter there is no distinction 
between the Ego and the Self. On awakening, the dreamer be¬ 
comes the waker; not only does the dreamer become the waker, 
but the waker can never remain separate from the dreamer. 
In ordinary divorces either of the party can divorce the other, 
and yet, the divorced can still maintain an emotional relation¬ 
ship with the one who had separated and gone away. Here, the 
Lord says that not only the seeker comes to feel the Self-hood, 
but I, the Self, become homogenously one with Him. 

In fact, once we understand that “a misguided God is 
man”, it becomes amply clear that rightly guided, man rediscovers 
himself to be nothing other than the Supreme. An actor playing 
the part of a beggar, is not really a beggar, and the moment he 
drops the part he plays, he becomes what he in fact is. In reality, 
even while he was playing the role he was not a beggar. This 


* Read Swamiji’s **Discourses on Isavasya Upanishad”—Mantra 4. 
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daring declaration of Vedanta is not at all difficult to understand, 
but the deluded feel terribly aghast at this revelation and in their 
own imperfections, refuse to believe this truth. They have not the 
guts to take the responsibilities of living the Godly life. Krishna’s 
courageous statement, in this stanza not even leaves a pin-hole 
of a doubt on this sacred conclusion of all the scriptures of 
the world, especially that of the immortal Upanishads. 

Emphasising the same idea that the man of perfect self- 
control and meditation, on realising his Self '‘^becomes the Self*^ 
the following is added: 

CN 

31. sarvahhutasthitam yo mam 
bhajaty ekatvam asthitah 
sarvatha vartamano pi 
sa yogi mayi vartate 

- Abiding in all beings, - who, thtj? - Me, 

- worships, - in unity, - established, - 

in everyway, - remaining, - also, - that, wtn\ - 

Yogi, - in Me, - abides. 

31. He who, being established in unity, worships 
Me dwelling in all beings, that Yogi abides in Me, 
whatever be his mode of living. 

The meditator, who has integrated himself into a singlc- 
pointedness, steadily contemplates (Bhajati) upon Me, the Self, 
which is the essential Spark of Life in all forms in the world, 
such an individual, whatever be his activities in the external world, 
ever lives in ‘Me’ through a conscious Awareness of the Self. 
This stanza is given here mainly to indicate that a Man of Realisa¬ 
tion need not necessarily retire to some secret cave in some for¬ 
gotten valley of the Himalayas, but can maintain his Divine 
Consciousness in all states of existence, in ail conditions of life, 
and under all happy or unhappy circumstances. When a man 
is ill, he has to withdraw himself from the fields of activities, 
strains, and recreations and go to a sanatorium in order that he 
may revive. Having regained his natural health, the patient need 
not thereafter live for ever in the sanatorium, but on the other 
hand, he should come back to his old fields of work and live, 
perhaps, a more active life than ever before. 

Similarly, a disintegrated man of unhealthy temperament 
is, in spiritual life, treated through meditation and when he 
regains his Godly strength and vitality, he can certainly re-enter 
the fields of his earlier activity, and yet, maintain in himself the 
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cultural perfections and the spiritual knowledge that he has 
gained during his spiritual treatment. 

It was only a mischievous mis-understanding, that has 
been deliberately brought into the Hindu traditional thought by 
the saboteurs of our culture, that had perverted the noble Hindu 
idealism. There is a very unhealthy tendency among us, to believe 
and preach that spiritual Self-Realisation is a death-knell to all 
activities. Had it been true, we would not have been discussing 
now this very text book, which is the noble labour of a Man 
of Realisation, Vyasa, reporting the Wisdom of the Divine 
Personality. 

Work, in fact, can be performed, and really enduring 
fruits be gained, only when the worker has got himself established 
in the Self. The message of the Geeta is that work is a means 
of self-development. 

There is a deeper significance in the fact that Krishna, 
the Perfect, is exposing himself, perhaps, more to the dangers 
of the battle than prince Arjuna himself. A Charioteer meets 
the arrows earlier than the warrior who stands behind him! 
Entering the battle-field, armed with nothing but his irresistible 
smile, he, in effect, almost becomes the Lord of the battle-field— 
wherein the entire war, as it were, comes to revolve round him¬ 
self the central personality. This means that a Man of Realisa¬ 
tion will in all conditions be able to enter into any activity, and 
still maintain in himself the unbroken Awareness of the Divine 
that he is. 

While reading this commentary, some students might feel 
that we are, in our over-enthusiasm, reading a bit too much in 
the stanza. We can only request them to ponder over, the com¬ 
prehensiveness of the words used in the daring statement: “what¬ 
ever his mode of life be"’ {Sarvatha-vartamanopi) the meditator 
{Yogin) “abides in Me.” 

32. atmaupamyena sarvatra 

samam pasyati yo rjma 
sukham va yadi va duhkham 
sa yogi paramo maiah 

- Through the likeness, similarity of the Self, 
everywhere, WWR - equality, - sees, JT: - who, - O 

Arjuna, - pleasure, ^ - and, jqrfe - if, ^ - or, - pain, 
W- - he, sfPft - Yogi, qiTT: - highest, - is regarded. 
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32. He who, through the likeness (Sameness) of 
the Self, O Arjuna, sees equality everywhere, be it pleasure 
or pain, he is regarded as the highest Yogi, 

True meditators, well-established in their intellectual 
understanding and spiritual experience, recognise intuitively 
the Divine Presence immanent in everything. Such men of Per¬ 
fection see in all activities the glory of the Self and understand 
their own bodily functions as nothing but the grace of the Self. 
For them, there is no experience but the Divine. Everything 
experienced in the gross world and in the subtle realm within, 
is nothing but an emanation from the Eternal Self, it is a pity 
that such a clear and prominent stanza, in the most sacred scrip¬ 
ture of the Hindus, has been so carelessly overlooked by our 
Pundits. 

Our educated class has come to glorify the philosophy 
of simpler scriptures of the world, because, their priests are in¬ 
telligent enough to emphasize the f^undamental social rules which 
their religions insist upon. Of all the religions in the world, 
Hinduism alone is neglecting to emphasize the scriptural quota¬ 
tions which prescribe our social duty and laws of communal 
living. Here is a stanza, which, in the midst of a disquisition upon 
the liighcst philosophical truth, declares the individual's duty 
towards others in the Society. In its elaborate implications, 
this stanza is an exhaustive commentary upon the primary biblical 
instruction “Love Thy neighbour as thyself.” 

The highest Yogi, according to the Geeta, is one who feels 
the pains and joys of others as intimately as if they were his own. 
The famous ethical rule: “Do unto others as you would that they 
should do unto you”: is a most upleasant instruction to every 
ordinary man, because, in his selfishness, he is easily tempted to 
ask, why should he consider others as himself? The uninitiated 
in his instinctive selfishness, would naturally be tempted to 
follow the unethical ways of life. 

The previous few stanzas explained why one should love 
one’s neighbours. The Yogi, after his experience of the Self, 
comes to recognise the whole world as nothing but himself. 
As all the limbs and parts of one's body arc equally dear to an 
individual, one can easily experience one's own intimate indentity 
with all the different parts of the body. If your tongue were to be 
unconsciously bitten by your own teeth, you would never think 
of punishing the teeth for the crime they had done; for, both in 
the tongue and in the teeth you pervade equally. Once having 
realised the Self, when I come to feel everywhere the presence of 
Me, as the Self, the whole Universe of names and forms becomes 
for Me the one integrated form in which at all places and at all 
ttimes “I alone AM.” 
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Such an individual who has in his realisation come to feel 
the entire universe as his own form, is called a true Yogi by the 
Singer of this Celestial Song. In short, a Seer of Self-Realisation, 
instinctively becomes a divinely compassionate man, producing 
in the society more than what he will consume, and creating in 
the community, much more than what he destroys during his 
lifetime. Love is his very breath, kindness his very sustenance. 

In thus concluding the description of a perfect Yog/, with 
a word-picture of the perfect man’s attitude to life, and his re¬ 
lationship with the world outside Krishna would fascinate the any 
eagerly listening student: but Arjuna a practical man-of-the- 
world immediately, discovers his incapacity to attain the goal 
pointed out here and raises his own doubts, in the form of a 
question. 

“5'ccmg that the Yoga described—the Yoga of Right Know¬ 
ledge—is very difficult to attain^ Arjuna wishes to know the surest 
means of gaining this Yoga"’': 

Arjuna Uvaca 

33. yo yam yogas tv ay a proktah 
samyena madhusudana 
etasya ham na pasyami 

cancalatvat sthitim sthiram 

q-: -Which, ^Tept- this, ^fPT: - Yoga, - by Thee, sflw: - 
taught, - by "equanimity, - O slayer of Madhu, 

TT^-its, q’- not, qwPRT-"see, x<CK^<if^c||rf - from rest¬ 
lessness, - continuance, f^'TTiT - steady. 

Arjuna said 

33. This Yoga of Equanimity, taught by Thee, O 
slayer of Madhu, I see not its enduring continuity, because 
of the restlessness (of the mind). 

The most practical minded Aryan that he was, Arjuna, 
the man of action, could not at all be moved by the mere poetic 
beauty of any ideology. He was thirsty to live and, therefore, 
the philosophy of meditation and successful victory over the 
cravings of the flesh could not charm him away to any idle intel¬ 
lectual pursuit. He shot, point blank, very realistic questions,, 
to explode the seemingly impracticable philosophy, that had 
been explained in this Chapter. 
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‘Detachment from pain-attachments’ (Dukahsamyoga^ 
viyoga) was the definition of Yoga that the originality in Krishna 
could provide in this Chapter. The process of achieving success 
in this “Detachment-Yoga” has been explained herein as the 
technique of withdrawing the mind from the objects, by lifting 
it to the planes of higher contemplations. The theory is that 
mind, when it comes to a single-pointed devotion in the contem¬ 
plation of the Self, becomes stilled and redeems itself by ending 
its ego-centric pilgrimage through the ignorance of the Truth, 
and the consequent misjudgement of the world. 

The goal pointed out—^perfect equanimity in all condi¬ 
tions, challenges and circumstances of life—is an admirable gain, 
but the technique seems, to Arjuna, to be a sheer poetic fantasy, 
no roots in the soil of the having actualities of life. The acute 
intellect of Arjuna, systematically approaching the Science of 
Self-Realisation, discovers, as it were, a dangerous missing-link 
in the chain of its arguments. Mercilessly, the man of war is 
hammering at this weak point, with absolute confidence that he 
would immediately expose the hollowness of Krishna’s philosophy. 

Thus Arjuna, tauntingly points out “JAw Yoga which you 
have been teaching me, with such mental tranquillity, is not at all 
practicable.” The argument given out by Arjuna and the daring 
with which he directly faces his teacher, show the characteristic 
spirit of a true student of Vedanta. Blind faith can gain no entry 
into the fields of pure spiritualism. The teachers are to answer 
and clear all the doubts of the seekers. But, in questioning the 
philosophy expounded by a teacher, the students must indicate 
the logical arguments by which they had come to feel the parti¬ 
cular weakness in that philosophy. Here, Arjuna gives all his 
arguments, to show why the state of evenness of mind would 
remain only a dream, as long as the human mind was by its very 
nature, ‘restless’ in its own agitations. 

Even in contradicting the philosophy, Arjuna is extremely 
careful. He does not say that mental equanimity cannot at all be 
gained through meditation, but his doubt is, that it cannot be an 
experience of *"long endurance"*. The implication is, that, even 
if after years of practice the mind were to be won over, the ex¬ 
perience of the Self can only be momentary and although, a 
full ‘experience’ of the Infinite can be had in that split-moment, 
that direct realisation could not be maintained by the Man of 
Knowledge for any length of time, the mind, being by its very 
nature, ever restless. 

It is quite interesting to note, how a receptive student like 
Arjuna, gathers unto himself the style and language, the voca¬ 
bulary and diction of his teacher. The terms qualifying the mind, 



104 


SREEMAD-BHAOAWAD-GEETA, VI-34 


used here by Arjuna, are all terms that have been borrowed from 
the Lord’s own declaration earlier.^ 

""As if making himself more clear to his teacher^ Arjuna 
adds the following stanza which in fact, takes the edge off from the 
spearhead of his logic in the previous stanza. 

r?Tqrj 

34. cancalam hi manah krisna 

pramathi balavad dridham 
tasya ham nigraham manye 
vayor iva sudushkaram 

- Restless, % - verily, tr: - the mind, fR - O Krishna, 
- turbulent, - strong, - unyielding, ^ - of it, 
- I, control, ttr - think, - of the wind, - 

as, - difficult to do. 

34. The mind verily is, O Krishna, restless, tur¬ 
bulent, strong and unyielding; 1 deem it quite (as) difficult 
to control (it) as the wind. 

There is an atmosphere of intimacy and love, surrender 
and respect, in the very note of helplessness in Arjuna's words 
in this stanza. This art of making an emotion echo through the 
rhythm of the words is often met with in Sanskrit altliough, 
rarely, if ever, we see it in English poetry.^ 

There is an ocean of difference between a modern man 
condemning the sacred scriptures of our land, and a true seeker 
questioning the same philosophy, in his honest attempt to under¬ 
stand the full import and the wealth of suggestiveness contained 
therein. In his acute awareness, Arjuna realises, deep within 
himself, his own subjective experience, that a mind cannot be 
stilled—as it is ever turbulent, strong, and unyielding j"" 

These three terms are quite pregnant with their own imports. 
Turbulency shows not only the speed in the flow of thoughts 
but also their restlessness and agitations, causing uneven waves, 
rising pellmell, on the surface. Not only does the flood of thoughts 
flow fast and rough, but having reached its destination of some 
sense-object or the other, it gets so powerfully attached to it, 
that it becomes strong in its new roots. Mind in turbulence is, 
no doubt, difficult to arrest; when it gets strongly rivetted, it is 
difficult to be plucked away from its attachment; and the third 
characteristic feature of the mind is that when it has flown into 


1 VI26, *^Manas-cancal€hmasthiram^* 

2 ‘ ‘The curfew tolls the knell of parting day**—Gr^’s ‘Elegy*’. 
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any channel of its own choice, for the moment, it is ""unyielding'" 
that it is impossible for the individual to pull it back from its 
flight and persuade it to stay at the determined point of concen¬ 
tration. It is to be remembered that this was the technique advised 
by Krishna for the practice of meditation earlier in this Chapter.^ 

The strength and vigour, the vivacity and treachery, the 
penetrativeness and all-pervasiveness of the mind, cannot be 
better expressed than by the simile given here ""as that oj the 
wind". In raising this question, Arjuna is asking Krishna for some 
practical tips by which he could gain a perfect control over the 
stormy nature of ""the unyielding, strong, turbulent and restless 
mind". Herein, unlike the previous stanza,^ the Lord is addressed 
by His most familiar name ‘Krishna'; a word that comes from the 
root Krish —to scrape. The term Krishna is applicable to the Self 
because, on realisation of the True, the threats of the delusory 
mind and the consequent dreamy vasanas will all be scraped away 
from our cognition. 

The bloody hands of the dreajner get automatically cleaned 
and all the moral stigma attached to the murder completely falls 
off, when the dreamer wakes up. Similarly, the mind and its 
onslaughts, its vasanas and their tyranny, the intellect and its 
quest, the physical body and its appetites... .all, all end with the 
re-discovery of the true nature of the Self. Therefore, the poet- 
philosopher Vyasa in his immortal classic, Mahabharata, paints 
the inner Self as Lord “Krishna”, the Flute-player of Brindavan. 
In Sanskrit, this is a special art, unknown to any other language 
in the world: the coining of a proper noun for a person to indicate 
the peculiar quality that is to be suggested in the context of the 
narration. 

Accepting the arguments of Arjuna, the Lord answers that 
there is a method by which the invincible mind can be brought 
under control: 

ff?ror§ i 

Sribhagavan Uvaca 

35. asantsayam mahabaho 

mono durnigrahant calam 
abhyasena tu kaunteya 
vairagyena ca grihyate 


1 VI26. 

2 Wherein He was addressed as **the destroyer of the demon, Madhu~ 
Madhusudam*'. 
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- Undoubtedly, - O mighty-armed, ^FT: -the 

mind, difl5cult to control, - restless, - by 

practice, 5 - but, son of Kunti, - by dispassion, 

^ - and, - is restrained. 

The Blessed Lord Said: 

35. Undoubtedly, O mighty-armed, the mind is 
difficult to control and is restless; but, by practice,© Son 
of Kunti, and by dispassion it is restrained. 

Vyasa, the immortal dramatist, in his preoccupations with 
the philosophical explanations, does not, for a moment, drop 
down the mantle of a poet off his shoulders. This is, in fact, 
the incomparable glory of the poet-philosopher Vyasa, Indeed, 
there is a bustling moment of dramatic possibility, at this point, 
in the Geeta, which any hasty artist might have overlooked; 
but not Vyasa. In fact, it is such artistic moments, fulfilled so 
magnanimously, that give Geeta the compelling charm of a magic, 
even to those who do not understand it at all!! 

Krishna knew his Arjuna: the warrior, the man of action, 
the daring adventurer, the ruthless realist. When such a tumultuous 
personality spurs himself on with a drawn dagger, as it were, either 
to agree or condemn the noble philosophy of a true missionary,the 
teacher must have the balance of mind to approach the rebel- 
intellect with divine understanding and extreme tact. At this 
juncture in the Geeta, the situation, to put it in a nutshell, is this: 
the Lord propounds a theory that mind stilled, is Self gained 
and Arjuna argues that mind cannot be stilled and so Self cannot 
be gained. 

Both of them are arguing upon the possibility or otherwise 
of realising the Self in the subtle kingdom within and therefore, 
no objective demonstration was ever possible. In the material 
sciences of the world, all arguments between scientists can be 
finally determined and completely proved or on the laboratory 
tables and on graph-papers. But, in the case of disproved this 
subjective science, it being a transaction between two equally 
integrated personalities, arguments though unavoidable, must 
be very carefully directed. He alone is a true missionary who is 
a master of the psychology of his opponent. Diversion of another’s 
intellect into the right channels is no rough act of any wood¬ 
cutter or like grave-digger. It is the hard but skillful art of cutting 
jewels; he is to shape the heart of another and bring more 
light into it. 

When an impetuous man like Arjuna gets hold of an idea 
in all enthusiasm, the best technique is to yield to him to start 
with. *‘Stoop to conquer” is the secret of success in philosophical 
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discussions, especially in such cases of prejudices natural to 
the ignorant. Thus, the great psychologist, Krishna, with the 
very first word in his reply, quietly disarms his mighty adversary, 
and tickles the vanity of the warrior, with the terms, “no doubt, 
O! Mighty-armed”. Krishna admits that the mind is turbulent, 
strong, unyielding and restless and that it is very difficult to be 
control and therefore, the goal of perfect and enduring tran¬ 
quillity, cannot easily be achieved. 

By this admission Arjuna is flattered; all the more, by 
reminding him that he is a mighty-armed soldier in life, he is 
mentally brought to a restful peace. The taunting implication in 
it is obvious; to achieve the impossible and the difficultis the job 
of the mighty-armed; it is no glory for a warrior to claim that he 
plucked half-a-dozen flowers from a bush in his own court-yard. 
The mind is, no doubt, a great enemy—but, the greater the enemy, 
the nobler the victory. 

In the second line of this stanza, the eternal missionary in 
Krishna, very carefully weights his words and uses the most 
appropriate terms to soothe the mind of Arjuna. “O Son of 
Kunti. it can be brought under controV" is an assertion which comes 
only at the very end of the stanza. Through practice and renuncia¬ 
tion, mind can be brought under control in the beginning, and 
ultimately to a perfect ‘halt’—this is the confident, reasuring 
declaration of the Lord in the Geeta. 

Renunciation has been already described earlier in the 
Geeta as Sannyas which was defined as renunciation of (a) all 
clinging attachments to the objects of the world, (b) lingering 
expectations of the fruits of action. These two are the main 
causes for the agitation of thoughts, which again thickens the flood 
of the thought-flow, and make the mind uncontrollable. As 
Sankara describes, ‘practice’ {Abhyas) is “constant repetition of 
the same idea regarding one and the same object-of-thought.”* 
This consistency of thought, during steady meditation, generally 
gets dissipated because of the frequent explosive eruptions of 
desires. Whipped by new desires, that are rising at every moment, 
the thoughts wander into dissimilar channels of activities, up¬ 
setting the inner equilibrium, and thereby shattering the true 
vitality of the inner personality. 

Thus viewed, practice strengthens renunciation, and detach¬ 
ment (Vairagya) deepens meditation {Abhyasa), Hand in hand, 
each strengthening the other, the progress is maintained. 

In scriptural text books, the arrangement of words is to be 
carefully noted, for, in all cases, the words are arranged in a 


Read Swamfli’s **Meditation and Life**.. 



SREEMAD-BHAGAWAD-GEETA, VI-36 


g order of importance. To every seeker the question 
comes at one time or the other, whether he should wait for the 
spirit of detachment arriving in his mind of its own accord, or 
should he start his practice? The majority wait, in vain, for the 
accidental arrival of the moment of Vairagya before they start 
their Abhyasa, Geeta, in this stanza by putting the word ‘practise’ 
(Abhyasa) before the word ‘detachment’ {Vairagya) clearly 
declares that such an expectation is as ridiculous as waiting for 
the harvest of the crops that we never sowed! 

Let us analyse life, question its experiences, argue with our¬ 
selves and note carefully how much we put into life and how 
much, as a return, we gain from life. When we become aware of 
the deficit balance, each time, we, of necessity, shall start enquiring 
how our life could be more profitably re-organised, so that our 
entire coffers of joy and happiness could be replenished to their 
brim. Soon, the study of the Sastras will follow, which will give 
us an inkling into the wonders of the moral life, the wisdom 
of the ethical values, the joys of self-control, the thrills of 
growth, and the consequent suffocation of the ego-centric 
little-life. 

From the moment we start trying to become aware of our 
own lives, we are in the realm of‘practice’ {Abhyasa), As a result 
of this, the detachment that comes to us automatically, is the true 
and enduring ‘detachment’ {Vairagya), All else is a sham show 
of stupid self-denial, which cramps a human soul and distorts 
and perverts his intelligence into an ugly figure, riddled with its 
owm hysterical ravings and bleeding with its own psychological 
ulcers. Vairagya, born out of Abhyasa alone, is the charter for 
free spiritual growth: of your own accord never renounce any¬ 
thing. Let your attachments with things drop off, of their own 
accord, as a, result of your intellectual growth into the higher 
planes of better understanding and truer,estimation of things 
and beings, happenings and behaviours, occurrences and incidents, 
around you in life. When, through right ‘practice’, enduring 
‘detachment’ has come rushing in full gush into our inner lives, 
then, the mind comes under our control, because, it has no more 
any world of pluralistic objects to roam in and the only world 
which it now knows is the world of equanimity and sameness.* 

“ What then mil be the lot of those who have no self-control?^* 


Chapter V—19, VI, 32 
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36. asamyatatmana yogo 

dushprapa iti me matih 
vasyatmana tu yatata 

sakyo vaptum upayatah 

- By a man of uncontrolled self, zfFT: - Yoga, 
gcsiTT: - hard to attain, - thus, % - my, - opinion, 

- by the self-controlled one, g - but, - by the striv¬ 
ing one, WW: - possible, - to obtain, - by 

( proper) means. 

36. Yoga, I think, is hard to be attained by one of 
uncontrolled self; but the self-controlled, striving can obtain 
it by (proper) means. 

In the previous stanza extreme emphasis was placed on 
practice. But what constitutes the spiritual (Abhyasa) was not 
indicated, even indirectly, in that verse. A scientific book that 
leaves missing links, either in its arguments or in its logic, is no 
text book at all. In the stanza under review, Krishna is giving 
a direct clue to what he meant by the term Abhyasa. 

Though the Lord’s statement expresses quite an obvious 
truth, even a divine master like Krishna, dares not declare, in 
Hinduism, any statement of his own without the authority of a 
scri^itural text. At best, any interpreter of religion can only 
declare his opinion. All intellegent men and serious students of 
the scriptures, have the right to entertain their own individual 
opinions, conclusions and convictions, based upon logic and 
personal experiences. But these opinions can change, and they 
do keep on changing, from time and time, inasmuch as they de¬ 
pend entirely upon the conditions of the times, and the types of 
minds that come to evaluate and declare these opinions. In Sans¬ 
krit, the term Matam means ‘opinion’. The conclusions or 
opinions of Christ, Mohamed, Krishna, Buddha and others 
are seemingly different from one another but all of them have 
the same fundamental truths which constitute what is termed 
in Sanskrit as Dharma. 

As his personal opinion, the Divine Singer of the Geeta 
declares here, that the uncontrolled and therefore, a totally 
dissipated personality, cannot bring into the pursuit of religion 
the necessary amount of dynamic vigour and vitality to sustain 
him till he reaches the peak of his Self re-discovery. It is, there¬ 
fore said, “ Yoga is hard to be attained by one of uncontrolled self^ 

An individual who barters himself to slave among the 
sense-objects according to the mad dictates of his flesh—or one 
who dances to the death-tunes sung by his voluptuous mind— 


/'a Q t— 
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or one who roams about endlessly to fulfil the tyrannical orders 
of a drunken intellect—such an one has no peace of mind nor the 
strength of sustained aspiration to goad him on towards the 
Temple of Truth within himself. 

So long as the sense-organs are not properly controlled, 
*the agitations of the mind’ cannot be pacified. An agitated mind 
is no instrument, either for listening or for reflection or for 
meditation—and without these three, the ‘veiling power’ cannot 
be rolled up. The agitations {Vikshepa) and veiling (Avarana) 
are caused by ‘activity’ (Rajas) and ‘in-activity’ (Tamas)y and we 
have already found that, without controlling these two tempera¬ 
ments the ‘un-activity’ (Sattwa) cannot come to predominate in 
the seeker.* 

It is natural, in all discussions, that we generally present 
our own arguments against a team of opposite arguments so that 
the discriminative intellect of the listener may, by contrast, come 
easily to judge the acceptability and reasonableness of our own 
view-point. Krishna uses here this common-place technique of 
every drawing-room, when he, in the second line, explains, as a 
contrast, how ""the self-controlled, striving hard, by right meanSy 
can obtain It:" Self-control, achieved through the process of 
total withdrawal of the sense-organs from their respective objects, 
is the beginning of the spiritual life. 

Even in ordinary life, when he wants to achieve some¬ 
thing solid, the man-of-the-world will have to live, to a large 
extent, in self-denial. The life of a candidate during the election 
time, of a student before his examinations, of an actor or a dancer 
before his first performance... .are all examples wherein we find 
that the individuals deny themselves, all their idle preoccupations, 
in their anxiety, to win success in their respective fields. If, for 
material gains and flimsy ephemeral glories, we have to deny 
ourselves, how much more should we come to deny ourselves in 
the world outside, in order to win the glories of the eternal and 
the permanent, the Infinite and the Absolute Bliss of the Self ? 

Not only is it sufficient that the seeker is denying himself 
all the sense-objects. This seems to be the general mis-under- 
standing among almost all sincere seekers in India, to-day. In 
the name of religion or spiritual practice,many seekers, atleast 
for some years, seem to live in self-denial and self-punishments, 
shamelessly insulting themselves and carelessly persecuting their 
own physical urges and even biological needs. This sort of a 


• Refer Fall and Rise of Man in Swamiji's ‘‘Discourses on Keno- 
panishad.*’ 
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devilish and suicidal self-condemning tyranny oneself, always 
ends in an outburst of satanic forces from the very secken 

We do not find in such dull-witted practitioners, any 
blossoming of their spiritual fragrance. On the other hand, we 
see them metamorphosed into monsters, who are, at best, a 
scandal even to the worst of civilisations known to history. Many 
of the modern educated men point out to such damaged instances 
and declare that religion only wrecks human life and that it can 
add no beauty to the personality. They can be considered as wise in 
their judgements,only in an age, which accepts that cooking is dan¬ 
gerous, because, a few cooks get their fingers burnt in the kitchen. 

Lest the student of Geeta also should fall a prey to such 
a misunderstood and mis-conceived spiritualism, Bhagavan 
indicates here, that the self-controlled seeker can by ''^’striving 
rightly obtain It.'"' Not going to the cinemas and not visiting the 
play-grounds are not, in themselves, assurances that the students 
will pass their examinations. The time wasted in such merry¬ 
making must be properly utilised in intelligent study, which alone 
can vouchsafe for them a success in their examinations. Here, 
too, if a student, appearing for an examination in mathematics, 
were to read the whole night his Geography text books, he may 
not thereby assure for himself any glorious success; he must 
strive rightly in order that he may gain the true success. 

Similarly, when a seeker has, through self-control, con¬ 
served in himself energies, which would otherwise have got 
dissipated in the gutters of sensuality, he must know how to 
direct those energies into the right channels, whereby he can get 
himself detached from his misconceived self-projections and 
ultimately realise for himself his own Self-Hood. That such an 
intelligent seeker “can obtain If is the optimistic philosophy 
of this eversmiling God of the Hindus, Lord Krishna, 

With these two verses, Krishna exhaustively answers the 
question raised by Arjuna and what follows clearly indicates 
that the Pandava Prince has been convinced by the Lord's reply. 

“77ic question yet remains of what would be the lot of one^ 
self ^controlled, and striving hard through right means,^^ who 
could not yet fulfil and reach the goal?^" 

otto ^ 

Arjuna Uvaca 

37. ayatih sraddhayo peto 
yogac calitamanasah 
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aprapya yogasamsiddhim 

kam gatim krishna gacchati 

- Uncontrolled, - by faith, ^3%: - possessed, ^ffTTRf- 
from Yoga, : - one whose mind wanders away, ?rsTM- 

not having attained, - perfection in Yoga, 3frni[ - which, 

- end, - O Krishna, - meets. 

Arjuna said: 

37. He who, though possessed of faith, is unable 
to control himself, whose mind wanders away from Yoga, 
to what end does he, having failed to attain perfection in 
Yoga, go, O Krishna? 

In this and the following two stanzas Veda Vyasa makes 
Arjuna raise a pertinent question, so that Krishna may get 
yet another chance to bring the supremely optimistic philosophy 
of Vedanta right under the foot-light. None, striving on the Path 
Divine, can ever be destroyed; and whatever he accomplishes will 
be faithfully carried over, as a legacy, by the individualised-sclf 
in its pursuit here or in the hereafter. Each to-day, is an added 
link in the endless chain of the dcad-and-gone yesterdays. The 
chain continues growing, by adding to itself link after link, all 
the yesterdays. Death is only one of the incidents in a human 
existence and the to-morrow has no accidental or arbitrary 
beginning but it is only a perfect continuation of the to-day. 

Carefully voicing his vague doubt, Arjuna asks as to what 
will happen to one, who strives with Sraddha, but fails to accom¬ 
plish complete self-control during his life-time, or due to lack 
of sufficient self-control, falls from Yoga. The doubt is that such 
an individual may thereby come to lose both the little joys of 
the sense-objects and the Absolute Bliss in the hereafter. The 
Vedantins, even while they condemn the mere life of sense- 
objects, do not. even for a moment, deny the fact that there are 
traces of joy in the sense life also. According to them, daring 
thinkers as they were, the joys of the sense-objects (Vishaya 
Ananda) are, in their essence, nothing other than glimpses of the 
Spiritual Bliss {Brahmananda), The secret import of the question 
is that those who faithfully follow Krishna’s theory may come to 
lose both the chances of experiencing the finite and the Infinite 
joy. 

Such a seeker striving, all his life, to live in self-control, 
will be a conscious escapist—avoiding all the finite joy-tempta¬ 
tions in the gross world here. But, if, the uncertain factor, death, 
were to creep into clip the thread of his life with the scissors 
of time, he would lose his chances of gaining the Absolute 
Beatitude, which is the goal that Lord Krishna seems to point 
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out in his Divine Song. Again, suppose that a seeker, due to a 
lack of self-control, falls from Yoga. To win in Yoga, no doubt, 
is a great victory; a gain par-excellence. But if, in the race, one 
were to get knocked down by the stealthy club of sensuousness, 
he would stand to lose both here and hereafter. Naturally, Arjuna 
wants some guidance from Krishna as to what will happen to 
such an individual. 

In this stanza also, we must note, very carefully, that the 
term Sraddha is not some maddening superstition which en¬ 
courages a blind faith. Accordingto Sankara* is tl^e right 

intellectual apprehension of the deeper import and the fuller 
significance of what the teachers teach and the scriptures declare. 
The inspired devotion that springs up in a bosom, from among 
its solid intellectual convictions, gained through a true apprecia¬ 
tion, is the mighty power, called faith “that can move mountains” 
and “bring the very heavens to the earth.” 

To throw more colour on to the picture of the spiritually 
desperate seeker whom Arjuna has attempted to paint in the previous 
stanza, the following is added: 

38. kaccin no bhayavibhrashtas 
chinnabhram iva nasyati 
apratishtho mahabaho 

yimudho brahmanah pathi 

. Is it that ? ^ - not, - fallen from both, 

fevFj; rent, 51^ - could, ?^-like, - perishes, - 

supportless. O mighty-armed, - deluded, ^r^PTi-of 

Brahman, in the path. 

38. Fallen from both, does he not, O mighty- 
armed, perish like a rent cloud, supportless and deluded 
in the path of Brahman? 

Emphasizing in more elaborate terms, the doubt already 
expressed, Arjuna now enquires as to what happens to that 
seeker, who strives hard with faith, but, for want of restraint, 
falls from Yoga and thus fails to carry his efforts to the point 
of complete success. Will his efforts he baulked both here and 
hereafter? Fallen away from both"" is a very suggestive term 
which can also be applied to both the spiritual Paths so far des¬ 
cribed: Knowledge and Action. 


* Refer “Talks on Vivekadioodamanr* 
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A sincere wayfarer, faithfully treading the path of self- 
control to re-discover the Self, may get lost, if death were to rob 
him on his way, or for want of complete self-control, he were to 
foil from Yoga. The striking example with which this idea is 
being brought out by Arjuna, is one of the most brilliant poetic 
strokes in the entire Geeta. This is often quoted in literary circles, 
whenever an attempt is made to evalute Vyasa, the poet, in 
Sanskrit literature. 

In summer, mushroom-shaped floating castles of clouds 
arise from behind the mountains to peep into the valleys below. 
At the touch of some strong current of wind the mass takes to 
flight, leaving along its trail small bits of fleecy cloud-lets. These 
little ones, torn away from the parental bulk, get knocked about 
at the mercy of every puff of breeze. Such summer cloud-lets, 
aimlessly kicked about according to the whims and fancies of 
the winds, can never fulfil the expectations of the farmers or the 
clamour of the thirsty. Unfulfilling themselves, they get tossed 
hither and thither without any haven for themselves. '‘'‘Like the 
rent cloud," Arjuna asks, “will not the aspiring self in the seeker 
be forced to roam about and ultimately get lost in the vast am¬ 
phitheatre of the Universe?” 

“ IVhy does Arjuna ask this question ?" 

wnar f*!«T t 

n?5.u 

39. etan me samsayam krishna 

chettum arhasy aseshatah 
tvadanyah samsayasya sya 
chetta na hy upapadyate 

trij-rj- This, % - my, - doubt, frcor - O Krishna, - 
to dispel, - ought to, - completely, than You, 

Wd'- - another, - of doubt, - of this, - dispeller, 

- not, % - verily, - is fit. 

39. This doubt of mine, O Krishna, please dispel 

completely; because, it is not possible for any one but 

You to dispel this doubt. 

In this concluding verse of this section, Aijuna frankly 
asks, "This doubt of mine, O Krishna, You should completely 
dispel.” 

“The Eternal Scraper”, Lord Krishna, alone has the Pure 
Wisdom that can rub out this doubt and quieten the agitations 
caused by it, in the bosom of Aijuna. With this question, it 
becomes amply clear that his previous doubt has been totally 
dispelled. The earlier doubt was that: “Self Realisation is impos- 
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sible, since the mind which is ever turbulent can never be stilled.” 
The reply of the Lord has soothened out this knotty Kink in 
Arjuna’s mind. 

Every true seeker, if he be diligent enough, must come to 
discover a couple of new do,ubts, where a previously existing 
doubt has been cleared. The process of slowly eliminating all 
these doubts, is the process of Vichara that is practised both 
consciously and unconsciously, during all Satsangs, 

The glorious life of the hereafter assured to every evolver is 
classified hereunder, on the basis of the intensity of the mental 
attitude and the spiritual aptitude in each of them. 

qT4 ?n«Tar i 

^ nYo u 

Sribhagavan Uvaca 

40. partha nai ve ha na mutra 
vinasas tasya vidyate 
na hi kalyanakrit kascid 
durgatim tata gacchati 

qj^ - O Partha, q- not, rr^- verily, - here, ^ - not, 

in next world, fsRW: - destruction, - of him, - is, 

not, - verily, - he who does good, - anyone, 

gqfrffT - bad state or grief, - O My son, - goes. 

The Blessed Lord said 

40. O Partha, neither in this world, nor in the next 
world is there destruction for him; none, verily, who strives 
to do good, O My son, ever comes to grief. 

In the following five stanzas, Bhagavan tries to explain 
the path of progress of a seeker whose spiritual endeavours have 
been either clipped by an untimely death or arrested by the inter¬ 
vention of some sensuous temptation. At the very opening of 
this section, Krishna assures, with all the emphasis at his com¬ 
mand, that ^^neither here nor in the hereafter^ is there for him 
any destructiony who performs the right action'^ 

This statement is not a mere emotional assurance built 
upon some blind faith or a Godly declaration that is to be swal¬ 
lowed down by the faithful because of its being sacred words 
that have come out of the lips of a Prophet. The Hindus do not 
accept any divine prerogative, even for their Gods, by which they 
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can by-pass the individual intellect and the rules of logic. Religion 
is a “Science of Life” and it must completely explain the why 
and the wherefore of its practices. 

Obedient to this incomparable trait in our culture, Krishna 
supports his statement with the philosophical truth, "'Never for 
the doer of good, dear son, a woeful end.'* The one who acts rightly 
in the present, can come to no grief in the future, because, the 
future is but a product of the past and the present. 

The fear of Arjuna that the unsuccessful Yogin —a seeker 
obstructed and held up on the path-will get lost "as a rent 
cloud"' here and in the hereafter, has risen from his failure to 
appreciate the logical continuity and the perfect sequence that is. 
ever in life. To consider that death is the end of an existence 
starting with the accident of birth, is a philosophy too rudimentary 
to be considered complete and exhaustive. In fact, it is only with 
a stretch of imagination that we can consider such theory as a 
philosophy. 

Daring intellects, bravely pushing ahead in the quest to 
understand and comprehend the laws of life and the meaning 
and purpose of the Universe, cannot but accept that the existence 
of an individual in its present embodiment, is but a single pearl 
in the Necklace of Infinite beauty, adorning the bosom of Truth. 
The present is the product of the past, and thought by thought, 
action by action, knowledge by knowledge, we are creating for 
ourselves the blue-print of our future. Therefore, the Hindus 
believe in previous lives as well as in future births for all em¬ 
bodied souls, otherwise called the theory of Re-incarnation* 

Based upon this principle, Krishna insists, that no seeker 
is ever lost, although he may slip and fall, or even end his present 
manifestation; tomorrow is but today continued. 

The brilliant Lord of laughter and joy, Krishna, is the- 
fittest mouth-piece to declare the Philosophy of Bliss, which is 
Vedanta. Never can we find a more optimistic note of hope and 
cheer, in any philosophy in the world, as in the Hindu view- 
of-life and Geeta, the Bible of the Hindus, truly portrays, amidst 
peels of thundering joys, its celestial message of hope to mankind* 
In the entire length of the Geeta, nowhere else can we find such 
a complete assurance of hope as in the second line of this stanza: 
"the doer of good, O my son, never comes to griefs* 

In addreswsing Arjuna as "O My Son", Krishna is here not 
only followed the traditional practice of the Upanishads, but 
there is also a deeper significance. However deceitful, cunning and 
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cruel a brute one might be to everyone else in the world, cannot 
ever come to advise a false philosophy to his own son. With a 
fatherly love, the man of Wisdom in Krishna, is assuring Aijuna 
that one who is striving in the direction of evolution shall never 
come to suffer any real fall. On the ladder of the cultural growth, 
each step that is placed forward is an ascent towards the Ab¬ 
solute Perfection. 

“What exactly would be the destiny of a man who could 
not complete his pilgrimage in Yoga ? What then happens to him ?“ 

STTO ?WT: 

sflW ir>TWtsf%T3ITO^ I 

41. prapya punyakrilam lokan 
ushitva sasvatih samah 
sucinam srimatam gehe 
yogabhrashto bhijayate 

- Having attained, - of the righteous, ?fT4TFi; - 

worlds, - having dwelt, wn?WT; - everlasting, HhT: -years, 

- of the pure, sfPTffrff- of the wealthy, ffl - in the house, 
qrThWGT; - one fallen from Yoga, qftrsrPlff - is born. 

41. Having attained to the worlds of the righte¬ 
ous and having dwelt there for everlasting (long) years, 
he who had fallen from Yoga, is born again in the house 
of the pure and the wealthy. 

The hereafter is ordered by the actions performed and the 
motives entertained here. Actions in life can be mainly classified 
as good and evil\ and the pursuers of the evil can only slip down 
the path of evolution. Those who are doing good work alone 
can start their climb on to the higher points on the Tower of 
their spiritual progress. Even here, our text books make a careful 
distinction and classify all good activities under two main 
headings: (o) actions performed with desires, (h) and those that 
are performed in a spirit of dedicated love and worship. Since 
reactions to actions depend entirely upon the motives that propel 
those actions, the results accruing from selfish and selfless activi¬ 
ties must necessarily differ from one another. Naturally, there 
must be different routes of progress to the same Pinnacle of 
Perfection. All of them are being indicated here in this section. 

Those who are employing themselves in the worship of the 
Lord with desire for heavenly enjoyments, will after their death, 
reach those planes of consciousness which are conducive for 
'exhausting such desire and having exhausted their desires therein. 
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will take their births again, here in the world, “m the houses of 
the pure and the prosperous In short, all burning desires of 
every human will be fulfilled at one time or the othen if the desires 
are strong enough and are accompanied by intense activities 
appropriate for their fulfilment. 

‘^But what happens to those who are pursuing the good,in 
a spirit of selfless dedication 

tjcTfar 

42. athava yoginam era 

kule bhavati dhimatam 
etad dhi durlabhataram 
lake Janma yad idrisam 

- Or, ^TtfmrnT - of Yogis, - even, - in the family, 

- is born, - of the wise, rrm - this, - verily,. 

- very difficult, - in the world, ^3FfT - birth, W - which, 

- like this. 

42. Or, he is even born in the family of the wise 

Yogis; verily, a birth like this is very diflicult to obtain in. 

this world. 

The other type, which makes a direct and immediate mani¬ 
festation, in which the continuity of the past is clearly noticeable, 
is the theme of this stanza. Those who are pursuing selfless 
UpasanaSy gain thereby more and more inner integration, and as 
a result of it, they become dynamic minds capable of the highest 
meditation. The more integrated a personality, the more spiritual 
he becomes and therefore, he must be given a chance to fulfil 
himself, not in heaven, which is a plane for enjoyment, but he 
must arrive right here to strive more diligently and achieve the 
highest. Such an ego-centre (Jeeva), as soon as it leaves one 
embodiment, immediately comes to manifest itself in a conducive 
atmosphere, where it can continue its pilgrimage without any 
obstruction. It being an aspiring heart, it should necessarily 
come to be born only in a family of wise men of meditation.'' 

This theory gives a lot of insight into the present-day fallacy, 
which gives such an exaggerated importance to one’s unhealthy 
environments and makes everyone protest against one’s surround¬ 
ings. No doubt, man is a creature of his enVfrohtnents; but the 
same statement when viewed through the ^aSses of philosophy^ 
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gives also an insight into the fact that the individuals in their own 
freedom, had themselves ordered in the past their own present 
environments. By merely changing his environments, the indivi¬ 
dual concerned cannot progress; a habitual drunkard may still 
continue drinking, on the sly, even if he were to be brought into 
a dry-city, to live among teetotallers. 

Examples like Sankara, Christ, Buddha, and other great 
masters can be considered as supporting this philosophical theory. 
Such men of brilliant genius who, from their very early youth, 
exhibit super-human knowledge and Godly wisdom, are, no 
doubt, rare. Krishna himself accepts here, that such persons are 
""very rare to obtain in this world,"' If the previous stanza ex¬ 
plained re-birth of an ego (Jeeva) after an interval of existence in 
the heavens, this stanza explains the lives of the few, who, after 
departing from one embodiment, immediately arrive in this 
world to continue their Pilgrimage to Perfection. 

""After reaching such conducive and helpful environments, 
will the fallen Yogi of the last life continue his spiritual life?" 
Listen : 


43. tatra tarn buddhisamyogam 
labhate paurvadehikam 
yatate ca tato bhuyah 

samsiddhau kurunandana 

^ - There, ^ - that, - Union with knowledge, 

- obtains, - acquired in his former body, - 

strives, ^ - and, - than that, - more, - for Per¬ 
fection, - O son of Kurus, 

43. There he comes to be united with the know¬ 
ledge acquired in his former body and strives more than 
before for Perfection, O son of the Kurus. 

It may be feared, that an individual who is thus born again, 
will have to start his studies and practices all over again. To 
remove any such doubt, Krishna here explains that such an in¬ 
dividual, in his new life, under the conducive circumstances, 
gets naturally ""united with the intelligence acquired in his former 
body". Such a bprn Yogi completes his education much more 
easily than others, since, to him, it is not an education that is 
needed, but only a revision or a rc-capitufation. In a very short 
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time, he discovers that all knowledge is bubbling up from within 
himself and to him study is but a re-discovery of a digested 
knowledge which was already lying dormant in him. 

Not only does he discover in himself the knowledge that 
he had acquired in the past, but he easily finds in himself the 
required enthusiasm and energy for a consistent self-application 
and vigorous pursuit. Knowledge without practice is a dull, 
dreary load upon the shoulders of a seeker. Krishna here assures 
that one ""fallen from Koga” in the past, when he is reborn in the 
right atmosphere, not only does he gain all knowledge easily, 
but he comes io ""strive more than before, for Perfection, O Son 
of the Kurus 

Here again, Arjuna is addressed by such a loving term, 
which particularly makes him remember that he himself is born 
in the noble family of the Kurus, as a result of his own meritorious 
past. Perhaps, the Lord himself had to declare the Geeta directly 
to Arjuna, because the past in his divine actions demanded such 
an experience.* 

""How can one get united with the intelligence acquired in 
his former embodiment Listen: 

44. purvabhyasena tenai va 

hriyate hy avaso pi sah 
jijnasur api yogasya 

sabdabrahma tivartate 

- Former practice, - by that, irq* - verily, 
is borne, - indeed, - helpless, - even, ^ar:- he, - 

he who wishes to know Yoga, ?TpT-even, zftwr - of Yoga, 
- word Brahman, - goes beyond. 

44. By that very former practice be is borne on in 
spite of himself. Even he who merely wishes to know Yoga 
goes beyond the Sabdabrahma. 

At any given moment our bank balance is the balance to 
our credit shown in our statement of accounts. No banker can 
give us more nor can he cheat us with a less amount. Almost in 
the same fashion, in the cultural growth of a given mind and 

* Tt is clear from the Mahabharata that as Nara and Narayan, 
Arjuna and Krishna had in the past performed severe Ti^as for a long 
number of years in the Badrinath peaks. 
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intellect, no God can either take away any or give some more, 
but can only hand over to each one of us his own exact balance. 
Each birth has a logical continuity with its own past, as strictly as 
we experience in the day-to-day life. Today is but an extension 
of yesterday. With this law of life in the mind, if we were to read 
the stanza, it becomes quite clear. 

An individual who had been in Yoga in his past life, will 
be, that very former practice^ borne on in spite of himself.'^ 
This is true even in our life here. An educated man, w'ill be 
in spite of himself carried away in his behaviour and conversation 
to exhibit his cultivated mental and physical habits. No cultured 
man can successfully imitate the idiot for a long time; so too, 
no rascal can act the part of the noble for any length of time. 
Both will, sooner or later, be compelled, in spite of themselves^ 
to exhibit unconsciously their true nature through their words, 
ideas and actions. 

Similarly, a man who had in the past lived the life of self- 
control, study, and practice gathers unto himself those cultural 
traits and he, in this life, in spite of himself and in spite of all 
his adverse circumstances, environments and conditions of life, 
cannot but instinctively come to exhibit—in his attitudes to life, 
and in his behaviour to the things and beings of the world—a 
tranquillity and a balance, which are a surprise even to himself. 

This is no mere theory. The truth of the statement is 
amply evident everywhere in any society, in all strata of its life, 
in all its professions and in all departments of its activities. Each 
one of us has an instinctive bent of mind and we are irresistibly 
drawn towards it, in spite of ourselves. This pull is most powerful 
when arising from essentially evolutionary tendencies. Even a 
bandit chieftain can overnight turn himself to be a determined 
seeker and, ere long, become a great poet of the land, as Valmiki 
did in the past. Hundreds of such examples could be noted from 
our recent history and even amidst us today. In all those cases, 
the only satisfactory explanation will be that the individual mind- 
and-intellect was expressing through its given physical structure 
its own characteristic tendencies, which it had acquired by itself 
in its past incarnations, through its own wilful actions and 
•deliberate motives. 

When an individual, who was a fallen Yogi in the past, 
is reborn; “/« spite of himself^ he is drawn towards a life of 
meditation and quietude, of seeking and striving, of self-control 
and discipline. Let him be put on the throne of a kingdom, or 
in the bustle of a market-place or in the ignominy of the gutters, 
he cannot but express his nobility of heart and the philosophical 
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bent of his mind. All the wealth of the world commanded, un¬ 
questioned might and power gained, love and respect given, cannot 
desuade him from his Path Divine. If the whole world stands sur¬ 
prised at his peculiar tendencies, he himself is one of those who 
are gazing on with the wildest surprise and the utmost amaze¬ 
ment !! By that previous practice alone is he borne on in spite of 
himself 

After observing this philosophical truth, Lord Krishna 
is naturally tempted to express the glory of meditation (yoga). 
He says ""one who has even the desire to know control {yoga), he 
passes beyond the Vedic ritual.'^ According to Sankara, the term 
""Sahdabrahmam"^ used here denotes” the words in the Vedd\ 
wherein, the term Veda denotes only the ritualistic portion. 
Therefore, the Acharya, commenting upon this portion, says that 
such an individual goes beyond all the charms for the promised 
fruits of the Vedic rituals. This may be rightly considered, as too 
laboured a commentary, although its implications are only too 
true. One who has warped his mind in the practice of self-control, 
study, and meditation in the past, could not have any more 
fascination for the material wealth or the sensuous life, however 
celestial they might be. Even if this interpretation fits in with 
the context, we must admit that it has been laboriously stretched 
by the Teacher of the .4t/vm7a-philosophy. 

In the tradition of the Upanishads, Sabdabrahma is ex¬ 
pounded as the sacred mantra OM.* This interpretation seems 
to fall in line with the traditional Hindu scriptures. In short, 
in the context of the discourse the Lord wants to glorify the Path 
of Meditation more than the Path of Action and Worship and 
therefore, says herein, ""even the enquirer in the Path of Medi¬ 
tation goes beyond the finite fruits of worshipping OM, the 
Sabdabrahma .^' 

""How is the Path of Meditation nobler than all others'"?' 
Listen: 


iiv^n 


45. prayatnad yatamanas tu 

yogi samsuddhakilbishah 


1 Maitri Upanishad, VI-22 “passing bevond this, men disappear in the 
Supreme, the soundless, unmanifest Brahman’*. 

2 The Discourse Of Knshna in this Chapter is called Yoga of 
Meditation. 
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anekajanmasamsiddhas 
tato yati param gatim 

ST^Tc^TTrT - With assiduity, - striving, 5 - but, - 

the Yogi, : - purifiedfrom sins,- perfect¬ 

ed through many births, - then, mfrf - reaches, qrnr-the 
highest, - path. 

45. But the Yogi, who strives with assiduity, 
purified from sins and perfected (gradually) through many 
births, then attains the highest goal. 

As already noticed, the mind-intellect equipment of an 
individual functions through his body, in the world outside, 
as per the traits chalked out upon it by the actions performed in 
its earlier lives. These channels of thinking, dug along the fields 
of the mind, determine the direction of its thoughts and the 
texture of its actions in the present. These lacerations on the 
subtle body are called in Vedanta as ‘sins’, or as the ‘dirt of the 
within.’ These impurities are removed and the existing ulcers 
healed through selfless action.* 

But even while rejecting the wrong negative tendencies of 
the mind, the individual will have to plough the fields of his mind 
with new patterns representing the constructive divine tendencies. 
These meritorious Vasanas (Punya) can also provide severe 
obstruction for a man of meditation. After having purified his 
mind of its unethical and sensuous tendencies, the aspirant should 
practise meditation. During the still moments of peace in the 
depth of his depths, when he exposes his mind to the thrilled 
atmosphere of its vibrant silence, the noble traits also get com¬ 
pletely wiped off. A state of mind which is thus rendered com¬ 
pletely impressionless (Tcr^'tzwfl'-less) is the end of the mind, since, 
mind is nothing but a bundle of Vasanas. Where the mind has 
ended, there the Ego has also ended having, “/Ac/? reached the 
highest goaV" or Self-re-discovery. 

The explanation of this theory would not, perhaps occupy 
more than half a page, but in actually carving it out into our 
individual life, it may be programme of very many lives’ consistent 
practice. ^'‘Through many births"" is a phrase often used in the 
Upanishads by the honest Scientists of Life, the Rishis, and they 
are perfectly right; for, the evolution, as we all know, is not a 
drama of an afternoon, but it is a slow revelation of the history 
of progress through endless aeons. 


♦ Refer General Introduction* 
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Unfortunately, the clumsy Pundit-class, in our recent times, 
have learnt to misuse such phrases—especially after the 
erd* and the ‘Chaitanya-age’—in our sacred books, to frighten 
away the Hindus from the sacred Hindu-fold. According to the 
ill-read priests, Uhe many births^ arc to be counted from our 
present existences and their opinion would have been certainly 
acceptable if we, at present, were all but members of the vege¬ 
table-kingdom or mere uni-cellular nonentities. Such Pandits 
may, as far as they themselves are concerned, look upon them¬ 
selves as mere worms but we, with our intellects so fully developed, 
our minds so energetic and vigorous, our understanding so acute 
and sharp, cannot but feel confident that we have exhausted, 
almost all the number of births that are indicated in the term 
^Uhrough many births^ 

To one who has got the proper temperament to seek Life, 
the anxiety to realise the Perfection, the capacity to understand 
the hollowness of the sense-life, the daring to follow the narrow 
foot-prints of the Seers of the world, the appetite for Infinite 
peace and tranquillity, the courage to live the moral and the 
ethical values, the bravery to barter one's all to achieve the 
highest,... .such an one is not a mineral man, nor a vegetable 
specimen, nor a member of the cattle-world, but he is the noblest 
creation under the Sun, standing right in front of the poors of 
Truth, demanding admission into the Sanctum Sanctorum! 

Right now, in this very life, is our last birth, if we have a 
taste to meditate, an urge to seek, a daring to live the Life Divine. 

There is nothing which may sound as original in this inter¬ 
pretation to all diligent students of the Geeta, A sacred text¬ 
book that has been roaring, time and again, in an irrepressible 
spirit of optimism, the message of hope and cheer, with no 
threats of hell and brimstone anywhere in it, cannot be con¬ 
sidered to have changed its music all of a sudden, to declare that 
man has hopes of salvation only after ""many births"" and not 
""here and now"". Even though this misinterpretation may be 
perhaps helpful to the saboteures of our religion, no intelligent 
student of the Geeta can, ever for a moment, be hood-winked 
by such false notes. 

^"Thereford\... 

46. tapasyibhyo dhiko yogi 

jnanibhyo pi mato dhikah 
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karmibhyas ca dhiko yogi 
tasmad yogi bhava rjuna 

» Than ascetics, - superior, zfpft - the Yogi, 

- than the wise, ?rpT - even, - thought, - supe¬ 
rior, " than the men of action, ^ - and, - superior, 

jfm- the Yogi, rFJfTT - therefore, - a Yogi, ^ - be. - 
O Arjuna. 


46. The Yogi is thought to be superior to the as¬ 
cetics, and even superior to men of knowledge (mere 
studies); he is also superior to men of action; therefore, 
(you strive to) be a Yogi, O Arjuna. 

In order to bring out the importance of meditation among 
the various practices in the Science of Spiritual development, 
Lord Krishna is making here a tabulated list of the various types 
of seekers, indicating the greatest of the whole lot. More than 
those who practise thoughtless and dull-witted physical self- 
denials (Tapaswins), the meditator is nobler. 

Nobler than those who vigorously read the scriptures and 
try to learn and remember their declarations (Gyanis), is the 
Yogi (Meditator). 

There are others who strive towards the same bright Peak 
of Perfection, treading along the path of selfless work {Karmis) 
undertaken in the world outside, in a spirit of Yagna,* and who 
perform worship (Upasand) in a spirit of selfless dedication. 
These ritualists, both in the secular and in the sacred fields of 
activities, believe that they can reach the Infinite Bliss through 
these very activities, 

Krishna here concludes that a silent and quiet meditator, 
who struggles hard to witlidraw himself from his own false identi¬ 
fications with his body, mind and intellect, through constant and 
consistent contemplation upon the nature of the Self, is ever the 

best. 


Thus, comparing a meditator with a man of ulter self- 
denials, deep students of the scriptures and with ritualists, Krishna 
concludes his observation that a meditator alone is the best 
among the whole lot, standing nearest to Truth and, ^Uhereforey 
you be a Yogi {Meditator\ O Arjuna"" 


• Refer Chapter lV-24 to 30. 
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'‘"There are different types of meditators, each meditating 
upon a different point of contemplation. Who among them is then 
the best and the greatest meditator 7''^ Listen . 

^ m ^ ^ w'^^u 

47. yogi flam api sarvesham 

madgatena ntaratmana 
sraddhavan bhajate yo mam 
sa me yuktatamo mat ah 

- Of Yogis. - even, - of all, - 

merged in Me, - with the inner Self, ^41414 - endued 

with faith, - worships, - who, - Me, - he, # - by 
Me, - most devout, - is deemed. 

47. And among all Yogis, he who, full of faith, 
with his inner-self merged in Me, worships Me, he is, 
according to Me, the most devout; 


If the previous stanza gives us a relative estimate of the 
different paths in spirituality, and finally declares that meditation 
is the best among the lot, the stanza under review, explains who 
exactly is the best among all the meditators. Meditation is, in 
the beginning at least, a deliberate act by which the seeker strives 
to keep his thoughts channelised into one pre-determined line 
of thinking; and this is maintained by disallowing the mind to 
run into dissimilar thought-channels. Meditation, therefore, 
must of necessity start with an effort, on the part of the medita¬ 
tor, to fix his mind upon some object of contemplation.* The 
Art of Meditation can be classified under different types, according 
to the nature of the object of contemplation chosen, and according 
to the nature of the persuasions adopted in curtailing the mind 
from its mad roamings. 

Thus, we have in the tradition of our practices, meditations 
prescribed upon a symbol, on a God-principle with a form, on 
the teacher, on the Kundalini, on any of the Great Elements, or 
on a chosen scriptural text. Accordingly, the practitioners may 
be considered as followers of different kinds of meditation. The 
Singer of the Geeta is trying to indicate here, who exactly is to 
be considered as the best and the most successful meditator 
among the above mentioned types. 


♦ Refer Swamiji’s ^'Meditation and Life”. 
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In this concluding stanza of the chapter, the Lord insists, 
that of all the meditators, he, who with his inner-self {Mind-and- 
intellect) merged in the Self and with Sraddha devoted himself 
to the Self is the most firm and steadfast meditator. The pregnant 
suggestions contained in this stanza can fill volumes, inasmuch 
as it is a summary of the entire Yoga Sastra. Naturally, therefore. 
Lord Krishna dedicates the entire length of the next chapter 
as an annotation to this mantraAikc stanza. 

For the purposes of our understanding this chapter, it is 
sufficient, for the time-being, if we gather from this stanza, that 
the essence of meditation is not so much in our attempts at in¬ 
tegrating the mind, as in the ultimate merging of the inner equip¬ 
ment (Anthahkaranaf and getting it completely sublimated in 
the final experience of the Self. That this can be done only by 
one who does proper Bhajan upon the Self with all Sraddha is 
the truth-declaration made here with a loving insistance by the 
Eternal Lover of the Gopis, 

The term Bhajan has come to gather upon itself such a 
lot of adventitious superstitions that, as it is understood today, 
it means elaborate rituals, which, almost always, mean nothing 
to the priest nor to the devotees who are the onlookers of their 
performance. Sometimes it means a lot of singing with accompani¬ 
ments and an entire crowd roaring their way towards an emo¬ 
tional ecstacy, and often ending in hysteria and exhaustion. Very 
rarely they gain even a vague experience of the spiritual thrill. 
In the Vedantic text books, Bhajan is the attempt of the Ego to 
pour out itself, in an act of devoted dedication, towards the 
Principle of Reality whereby it successfully invokes the experience 
that lies beyond the noisy shores of the mind-intellect equipment. 
One who does this invocation {Bhajan) of the Self, and naturally, 
gets himself merged in that awakening, is declared here by 
the teacher in the Geeta, as belonging to the highest type of 
meditation. 

It is quite evident to every student of Vendanta that such 
a meditator, comes to trascend all his identifications with the 
false matter envelopments, and becomes, through the experience 
of his Real Nature, the very Self. Yet, the mouth-piece of 
renascent Hinduism, Lord Krishna, in his modesty and reverence 
for the tradition in our culture, attributes this statement in the 
stanza to his own personal opinion. 

ViStwira: II 
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Om tatsat itysrimadbhagavadgitasupanishatsu 
brahmavidyayam yogasastre 
sri krishnarjmasamvade 
Dhyamyogo nama 
shashto dhyayah 

Thus, in the Upanishads of the glorious Bhagavad- 
geeta, in the Science of the Eternal, in the scripture of 
Yoga, in the dialogue between Sri Krishna and Arjuna, 
the sixth discourse ends entitled: 

THE YOGA OF MEDITATION 

Nowhere else in the entire extent of the voluminous 
spiritual literature that we have in the Upanishads, the Brahma' 
siitra and the Gecta {Prasthana Traya), can we find such a wealth 
of details, explaining not only the technique of meditation but 
also the possible pitfalls and how to avoid them successfully, 
as we have them, so clearly and vividly, explained here. No 
scripture fails to hint at the Path of Meditation, as the way to 
reach the highest possibilities in life, and yet, nowhere have we, 
among our reported and compiled heritage of sacred books, 
such a vivid discussion of the entire path. To a true seeker, in¬ 
deed, a thorough study of the sixth chapter is ample direction and 
guidance to reach the highest through Meditation. It is there¬ 
fore but proper that this chapter is put under the title: ''The 
Yoga of Meditation." 

For other portions of the Sankalpa Vakya, refer to the 
same tenns explained at the close of Chapters I and II. 



CHAPTER VII 


INTRODUCTION 

The eighteen Chapters of the Geeta in the arrangement of 
their ideas fall into three sets of six chapters each. This is 
the conclusion arrived at by many Geeta-students. According 
to them, Geeta, being a book which re-interprets the very 
essence of the Vedic Law, in the entire scheme of its discussions 
the Divine Song expresses the Truth of the Mahavakya ''That 
Thou Art.” 

Mahavakyas are four* in number—one taken from each of 
the four Vedas and they form four definite pointers, all indicating 
the one and the same sacred Truth, which the Vedas unanimously 
declare. Of these "That Thou Art” {Tat Twam Asi) is called 
the “instruction message’ {Upadesa Vakya). This crisp sentence 
summarises the entire Vedic Law and its philosophy and therefore, 
voluminous commentaries are necessary to elucidate the true 
significance of each of these three short words. 

According to some reviewers of the Geeta, the first section 
of the Divine Song, comprising the opening six chapters, ex¬ 
plains the significance of the term “Thou” (Twam), in this 
Mahavakya. The second section, opening with the Seventh 
Chapter and concluding with the Twelfth, explains the term 
‘That’ (Tat) in the same declaration. From this chapter on¬ 
wards, therefore, we will be gaining a true glimpse of the goal 
of the spiritual science, as indicated in the Hindu cultural tradi¬ 
tion. The last six chapters naturally express the meaning of the 
term “Art” (Asi) and explain the identity of That-essence and 
Thou-significance. 

. This division of the great textbook does not necessarily 
mean that there is a divorce between the earlier section consti¬ 
tuted by the first six chapters and the subsequent sections. 
There is a criticism against the Geeta that it is a haphazard 
compilation of the important and attractive stanzas that were 
available at the time of its compilation, rather hastily done, by 
perhaps, more than one editor. This is generally voiced by 
those who have made only a superficial study of this Divine 
Song. When we give enough thought, and sincerely try to 
follow the trend of this spiritual discussion between the Master 

* The four Mahavakyas are : "Consciousness is Brahman” (Fragyanam 
Brahma); “That thou art” (Tat-Twam-Ast); “This Atman is Bruman” 
(Ayam Atma Brahma), “I am Brahman” (Mam BrdhmorSmt). 
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and the student we can easily understand the intimate relation¬ 
ship which exists not only between the stanzas, but also in the 
logical development of thought from chapter to chapter. 

The previous chapter not only gave the technique of Self- 
realisation through the methods of concentration and meditation 
but also concluded with Krishna’s own personal opim'on upon 
who exactly was the noblest among the different seekers pursu¬ 
ing the different paths. According to the Lord of Brindabaii, a 
meditator who tries to concentrate his mind upon the Self is 
superior to those who strive to deny all sense enjoyment to this 
body (Tapaswi), or to those who make deep and learned investi¬ 
gations into the scriptural literature (Gyani), or to those who 
have dedicated themselves to selfless service of the society 
(Karmi). The Flute-Bearer had again tried to express his opi¬ 
nion as to who, among the meditators, is the most noble. It 
was declared in the concluding stanza of the previous chapter 
that of all the meditators, the one who has successfully merged 
his mind in the nature of the Pure Consciousness, through the 
path of single-pointed meditation, is the highest and the dearest. 

Naturally, there would be a possible doubt, in the mind of 
Arjuna as to how a limited and mortal mind-and-intellect of a 
finite creature could ever embrace and comprehed the entire 
limitless Infinite. In order to remove this doubt, Krishna 
opens this particular chapter, now under our pen, with a pro¬ 
mise that he will explain to Arjuna the entire science, both in its 
theoretical and speculative aspects, and clear all his possible 
doubts on the subject. Indeed, for exhaustiveness in treatment 
and thoroughness in exposition there is, perhaps, no other reli¬ 
gious textbook that can stand a favourable comparison with the 
Geeta. In this sense of the term, we should appreciate the 
Geeta, not only as a textbook of our philosophy, but also 
as a literary masterpiece of beauty and erudition in the w^orld’s 
literature. 



>» 

^rnmr^cmsn: qr*? q>«f q^rsir^rr^Tq: i 
?nf!ni «»ro m aqi srp^rftr ?T50 >»t inn 

CO 

Sribhagavan Uvaca 

1 . mayy asaktamanah partha 

yogain yunjan madasrayah 
asamsayam samagram mam 
yatha jnasyasi tac chrnu 

ttPt - On Me, - with mind intent, - O Partha, 

- Yoga, - practising, - taking refuge in Me, 

Vi^wi - without doubt, - wholly, wn[ - Me, W^T - how, 

- shalt know, cT^ - that, - hear, 

1. ^Vith the mind intent on Me, O Partha, prac¬ 
tising Yoga and taking refuge in Me. how thou shalt, 
without doubt, know Me fully, that do thou hear. 

It would be, naturally, the doubt of all seekers, especially 
before they enter the seat of meditation, as to how it was possi¬ 
ble for a limited mind to understand or embrace the unlimited. 
This doubt can come to such seekers, who try only for intellec¬ 
tual appreciation of the philosophy of Vedanta; but all seekers 
could only be, in the beginning, mere scholarly students of the 
Vedantic literature. This is an unavoidable stage in the Path of 
Knowledge. The Science of Vedanta exhaustively deals with 
this problem and tries to explain how the mind, when made to 
meditate upon the Infinite, comes to transcend its own limitations 
and experience the Infinite. 

Here Krishna introducing the theme to be dealt with in the 
next six chapters, guarantees Arjuna that He will explain the 
entire science and technique which will clearly show how a medita¬ 
tor, by fixing his integrated mind upon the contemplation of the 
nature of the Self, can come to experience the Divine. From 
this chapter onwards the term ‘mind’ is to be understood, not as 
a debilitated and disintegrated mind, but as an integrated mind 
properly tutored to walk, implicitly obeying the will of the dis¬ 
criminative intellect. When such a mind is firmly established in 
full concentration upon the divine nature of its Godly potentia¬ 
lities, the seeker evolves double quick. The logic of this inward 
development, it is promised, would be the theme of this section. 
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Now listen to what I am going to say as to how you also^ 
thus acting^ will, without doubt, know Me in fidl, possessed of 
Infinite greatness, strength, grace and other attributes. 

2 . jnanam te "ham savijnanam 
idam vaksyamy asesatah 
yaj jnatva ne ^ha bhuyo ^nyaj 
jnatavyam avasisyate 

- Indirect knowledge of Sa4»tras, % - to thee, 

- combined with realisation ( direct knowledge of Alma 
through experience ), - this, - will declare, - 

in full, 2R: - which, - having known, ^ - not, - here,. 

- more, - anything else, jTTriWf - what ought to be 

known, - remains. 

2. I shall declare to thee in full this knowledge 
combined with realisation, which being known, nothing 
more here remains to be known. 

As an introduction to this section, constituted of the follow- 
ing six Chapters, Krishna promises that he will be delivering 
hereunder the entire Hindu Philosophy, both the speculative and 
the practical, in such an exhaustive fashion that nothing more 
shall remain to be added which was worth knowing. It is always 
the practice in preserving all patent secrets that the owner of the 
secret only gives out either the theoretical explanation or, if at 
all he gives the details of the practical application of the theory, 
he invariably keeps some secret unto himself, so that he may 
still have the monopoly of the right knowledge in all its entirety. 

A modern example of the above can be found in the expla¬ 
nation of the atom secrets. The atom-scientists give us some 
theoretical explanation of the nuclear science, the constitution 
of the energy-particles in an atom, and even openly give out the 
mathematical calculations of the enormous amount of energy 
contained in each atom. But, except for the rudimentary princi¬ 
ples of the construction of the Atom Bomb, they do not give the 
complete secret to all. Similarly, here it will be doubted that the 
technique and science of perfection may not be exhaustively and 
completely given out by the Lord in the Geeta, as vividly as it ia 
in the Upanishads. This doubt is quite justified because the Geeta 
comes in the midst of the great classic of the world, the Maha- 
Bharata. Here, Krishna endorses and guarntces that the Geeta 
is a total and exhaustive summary of the philosophy of the Upa¬ 
nishads and though it reads as simple and elementary, in its 
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import and deeper significance, the Divine Song exhausts the 
entire Knowledge. 

According to Sankara, speculative knowledge is Gyana and 
actual experience of the perfection is Vignana. Here Krishna is 
promising that he shall not only deliver to Arjuna the theoreti¬ 
cal explanations of the Art of Divine Life but also during the 
very discourse, take him to the highest peak of Self-rediscovery. 
This may look rather unbelievable but unlike Yoga and other 
methods of philosophies in India, Vedanta is not an indirect pro¬ 
cess, inasmuch as, after the study of the Sastra, it is not neces¬ 
sary for a fit student to retire into the jungles to practise and 
bring the experience of perfection into his cognition. 

During the very discourse, if the student is mentally fit to 
walk along with the teacher step by step and follow carefully the 
logic and significance of his explanations, he can gain glimpses 
•of realisation during the very hours of his study. It is because of 
this that Vedanta is taught only to a stuednt who has been made 
fit for this flight to the beyond. If inwardly an individual student 
is perfectly integrated and if the student can maintain continu¬ 
ously his adventurous thirst tocxperience the Reality, that student, 
in his attempt to identify himself with the thought and the spirit 
of his teacher’s discourses, can ultimately come to revel in the 
experience of the very goal that is indicated by Vedanta. Self- 
realisation is instantaneous during the understanding of scripture, 
gained through the teacher-taught discussion. 

If Vedanta is thus a complete Science and the experience 
oj the Divinity of the Self can he had even during the very teacher-- 
•taught discussions how is it that self-realised masters are so rare 
in the world? Listen :— 

HrRTmfq (I?II 

3. manusyanarn sahasresu 
kascid yatati siddhaye 
yatatam api siddhanam 
kascin mam vetti tattvatah 

- Of men, - among thousands, - some 

one, - strives, - for perfection, - of the striving 

ones, - even, PfT^nTT - of the successful ones, - some 

one, RTfl; - Me, %% - knows, - in essence. 

3. Among thousands of men, one perchance 
strives, for perfection; even among those successful 
strivers, only one perchance knows Me in essence. 
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Hearing this seemingly outrageous statement from 
Krishna, that Vedanta or self-realisation is as easy as listen¬ 
ing to a short-story telling, Arjuna got confused, because, this 
assertion of the Lord conflicted with his tutored ideas regarding 
the Hindu theory of Self-perfection. Naturally, his eyes, as it 
were, bulge out expressing his bewilderment. Krishna has, 
therefore, to explain why in spile of the fact that Self-realisa¬ 
tion was so simple and easy, it did not come within the 
experience of everyone. This stanza explains why the majo¬ 
rity still choose to remain in the area of ignorance to weep 
and to sigh, and are not able to walk into the lit-up arena of 
Perfect Knowledge and inward equanimity. 

The idea that Vedantic realisation and knowledge can 
come to the experience of only a rare few, has been repeatedly 
emphasized in different portions of the spiritual literature in 
India, by different Masters, in different expressions- We were 
told previously how the very theoretical side of Vedanta is 
heard and understood as a marvel.^ In the IJpanishads also, 
the same idea has been very clearly expressed by the Rishis.^ 

Here, hv)wever, Krishna shifts the entire responsibility 
for not realising the Self upon the individual seeker himself 
and attributes it entirely to the Sadhak's lack of self-appli¬ 
cation. Vedanta being a subjective science, it is not only 
suflicient that wo must know how to eradicate our weaknesses 
and cultivate our inward strength, but we must also live up to 
those ideals and try to bring about the necessary re-adjustments 
in ourselves. Very few can discover in themselves, this neces¬ 
sary urge to evolve. 

Of the thousands that hear intelligently, and perhaps 
understand all the theory and text of the Vedantn, only a few 
sincerely apply themselves to live fully the Vedantic way-of- 
life. Even among a thousand such sincere seekers, only a rare 
few ^^come to know Me in My real nature''. 

The chances are that when this Vedantic way of life is 
perfectly explained by a Sad-Guru to student, who is seeming¬ 
ly attending with all enthusiasm, sincerity and concentration, 
he may raise himself up to, perhaps, the very Gates of Truth, 
but there, he himself may come to bar his own entry into the 
‘within’. Some imperceptible vanity or unsuspected desire is 
sufficient there, to exile him from himself. In this sense, there 
is a wealth of meaning in Lord Christ’s declaration that a 
camel can pass through the eye of a needle more easily than a 

1 Please refer Chapter 11-29. 

2 Please refer Swamyi’s Discourses on Kathopanishad I—(ii)—7. 
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rich man through the gates of heaven—the riches are not the 
‘worldly wealth’, but the individuars mental Vasana-y^t^dXxh. Un¬ 
less the mind is perfectly naked, it has no entry into the Bliss 
of Truth. 

By thus showing the extreme difficulty of attaining Self- 
realisation, it is not intended that the students of Vedant should 
feel disappointed and desperate. The stanza should not be read 
as a pessimistic declaration. Krishna in the entire Mahabharata 
is painted as a living embodiment of cheer and laughter, a man 
of inexhaustible hope and joy. Of all the Godly personalities, 
in the history of the religious literature of the world, if at all 
there be one character thiit has not as much as felt a mental 
depression, it is the Flute-Bearer of Brindaban. Such a master, 
especially when he is trying to encourage his friend who is in 
despondency, cannot be considered as offering Arjuna a dose 
of extra pessimism. 

Viewing the stanza in the light of the Krishna-spirit, it 
only means that rare indeed are people who come to study 
sincerely and get a true glimpse of the Vedanta-literature, and 
only a very low percentage of these again can discover in 
themselves the necessary mental stamina, the intellectual 
vision and the physical forbearance to live that life of truth and 
purity in the world. Since Arjuna and all the students of the 
Geeta are such rare souls, they represent the community of 
evolvers. To them Krishna promises that He can, through His 
Divine Song, not only deliver the speculative part of the philo¬ 
sophy of Vedanta but also practically hand over chances to live 
subjectively vital moments of vivid inward experience of the Self. 

Having prepared the hearer for the teaching by inducing in 
him a taste for it, the Lord proceeds thus :— 

% f^T mvm 

4. bhumir apo *nalo vayuh 

kham mono buddhir eva ca 
ahamkara iti ^yam me 
bhinna prakrtir astadha 

- Earth, - water, - fire, - air, - ether, 
*Fr: - mind, - intellect, irgr- even, - and, - egoism, 

^ - thus, im - this, ^ - My, f^?rT: - divided, - nature, 

- eightfold. 

4. Earth, water, fire, air, ether, mhid, intellect^ 
egoism—thus is My Prakriti divided eightfold. 
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In an attempt to explain the world outside as a marriage 
between matter and Spirit, great thinkers of the Vedic period 
had exhausted their philosophical acumen and had given us the 
Sankhya Philosophy. According to them, the Spiritual Factor 
(Purusha) presiding over a given matter envelopment, dynamises 
the inert matter and makes the insentient mineral assembly to 
act, as though, it is intelligent and vital. This idea becomes 
clear to us when we take an example frome the Modern world. 

With steel and iron the manufacturer completes a steam- 
engine and when the cold engine is harnessed to steam, at high 
pressure, it does work. Steam by itself can never express its 
dynamic capacity and strength; on the other hand, when it is 
made to work through a given equipment, it is capable of 
adding movement and motion to the inert iron assemblage. 

Similarly, one school of philosophy in India tries to explain, 
scientifically, how the Eternal and the Perfect Self comes to 
express Itself as a world of plurality, in the embrace of matter. 
This also explains the relationship between the Spirit and matter. 
The technical terms used jn the philosophy for these two items 
are Prakriti, for the matter envelopments, and Purusha h)r the 
Spirit-factor. 

Krishna explains in this and the following stanza, what 
all items together constitute the matter-part in us and what 
exactly constitutes the Spiritul Entity within a living man. Once 
the individual comes to understand, clearly and distinctly, the 
distinction between matter and Spirit, indeed, he will come to 
understand that the Spirit identifying with matter, is the cause 
for all Its sufferings and when ll is detached from all Its identi¬ 
fications, It rediscovers for Itself Its own essential nature as 
Perfection and Bliss Absolute. The Spirit identifying with matter 
and sharing the destinies of the inert equipment is called the 
Ego. It is the Ego that rediscovers itself to be nothing other 
than the Spirit that presides over the matter. 

In order to make Arjuna realise how exactly one is to 
understand the true nature of the Self, in all its divine might 
and glory. Lord Krishna tries to enumerate the matter-aspect, as 
distinct from the Spiritual-Truth in each individual. 

The five Great Elements, Mind, Intellect and Ego constitute, 
according to the Geeta, the eight-fold Prakriti that has come to 
be super-imposed upon the Truth through Ignorance. The five 
Great Cosmic Elements are represented in the Microcosm by the 
five sense-organs by which the individual comes to experience 
and live in the world of sense-objects. Thus, the list making up 
the Prakriti is nothing other than the subtle body and its vehicles 
of expression constituted of the sense-organs. The sense-organs 
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are’the channels through which the world of stimuli reaches 
within and the inner point of focus of the five sense-organs is 
called the Mind. The impulses received in the mind are ration¬ 
ally classified and systematised into the knowledge of their 
reception by the intellect. At all these three levels of the sense 
perception, mental reception, and intellectual assimilation, there 
is a continuous sense of I-ness, which is called the Ego. These 
constitute the equipment through which, at the touch of Life, 
man functions as the intelligent being that he is. 

sTffk Jr i 

mi iuh 

5. apare 'yam Has tv anyam 

prakrtim viddhi me param 
jivabhutam mahabaho 
yaye dam dharyate jagat 

35rPT - Lower, ?^nT-this, - from this, 5 -but, - 

diflereiit, - nature, - know, n - My, qrnr - higher, 

- the very life-element, - O mighty-armed, WT - 

by w'hich, - this, mm - is upheld, iHTW - world. 

5. This is the inferior (Prakriti), different from 
it, know thou, O mighty-armed, My higher Prakriti, the 
very life-element, by which this world is upheld. 

After enumerating in the above stanza the Lower Nature 
of the Self, Krishna says that it is not all and that the Self 
possesses, besides these equipments, a Higher Nature which is 
constituted of Pure Consciousness or Awareness, it is this 
Spiritual Entity that makes it possible for the body, mind and 
intellect, made up of the mere inert minerals, to act as if they 
were in themselves so vitally sentient and intelligent. 

The Spiritual Factor is the Entity with whose contact the 
equipment functions, but without which, the equipment be¬ 
comes dull and insentient. If Consciousness were not in us, we 
will not be able to experience the world outside or within us. 
It is this Consciousness that maintains, nourishes, and sustains 
all the possibilities in us. Without this Spiritual Spark func¬ 
tioning in us, we would be no more intelligent or divine than 
the stone world. 

Even by a more material consideration, we can logically 
come to accept the conclusions declared in this stanza. 1 am 
standing on the floor of my house; the house is supported by 
my piece of land; the land is protected by the Delhi Corpo¬ 
ration; Delhi is supported by India; India is supported by the 
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World; the world is supported by water—the waters of the 
ocean—water is held in position by the atmosphere and the 
atmosphere is a part of the planetary system. The Universe 
stays in space, and this space rests upon the “concept of space” 
that is in our mind. Mind gets its support from the judgment 
of the intellect. Since the decision of the intellect is known and 
realised by the Consciousness in us, the Spiritual Entity is the 
ultimate support for the entire Jagat, 

In philosophy, the tcrmJagat means not only the world 
of objects perceived by us through our sense-organs but it 
includes in its concept, the world experienced through and inter¬ 
preted by the mind and intellect also. Thus the world-of- 
objects, the world-of-feelings, and the world-of-ideas that we 
experience together, in their totality, constitute the Jagat. 
This is supported by the Conscious Principle with Its grace 
showering upon them all. In this sense also, Krishna’s declara¬ 
tions are scientifically true, when He says that the higher Prakriti, 
the Principle of Consciousness is that \vhich this entire world 
of experiences is sustained''\ 


How is the Self the Crentor^ Sustainer and the Dissolver 
of the world ? Listen — 

^ srisrsr: 

6 . etadyonini bhutani 

sarvani ’/v upadharaya 
aham krtsnasya jagatah 
prabhavah pralayas tatha 

- Those two ( Prakriti) are the womb of, - 

beings, - all, - thus, - know, - I, - 

of the whole, ^srnrf: - of the world, - source, - dissolu¬ 
tion, - also. 


6 . Know that these (two Prakritis) are the womb 
of all beings. So I am the source and dissolution of the 
whole universe. 

The above mentioned Higher and Lower Nature, each 
functioning in the embrace of the other, cause the manifestation 
of the world of plurality. If Matter were not there, the latent 
dynamism in the Spirit will not find a field for Its expression. 
The Matter by itself, in its inertness, will not be able to 
express the similitude of Consciousness unless the Spirit were 
there to dynamise it. Electricity expressing itself through the 
filament in the bulb manifests as light. Without the bulb the 
light in the electricity cannot manifest itself nor can the bulb 
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smile forth in light without the electrical current flowing 
through it. The bulb is the equipment, functioning through 
which, electricity expresses itself as light. Similarly, the Spirit 
when It comes to function through the five layers of Matter* 
discovers for Itself, a field to express Its own potentialities. 


Keeping this idea in mind. Lord Krishna declares here 
that ‘"these two are the womb of all hein^s''\ It is not very difii- 
cult for an intelligent student to realise what it actually means. 
Not only that the pluralistic world of objects, feelings, and ideas 
rises from, and stays in the spirit but it will dissolve 
into It, again to become the Higher-Nature. Thus, the Lower- 
Nature is nothing other than the Higher in its essential consti¬ 
tution. The Higher, forgetting Its own divinity, identifies Itself 
with the Lower and comes to the hgo-ceniric sorrows and im¬ 
perfections. The Higher suffers at present, in Its own delusions, 
the sorrows of the Lower. Its own rediscovery of Its native 
divine glory is the redemption of the Matter. The idea that the 
Low'er has risen from the Higher is likened to the way in which 
pots of diflerent shapes and colours have all come from the 
mud. Just as the mud is the truth in all the pots, the Higher is 
the essential Reality in all the objects of the sense-organs, mind 
and intellect which the Lower procreates. 

Therefore — 




vtHWl I 


sr>f ^ nvsii 

7. mattah parataram na "nyat 
kimdd asti dhananjaya 
mayi sarvam idam protam 
sutre manigana iva 

- Than Me, - higher, - not, - other, 

- anyone, ?rfiF<T - is, - O Dhananjaya, irft’ - in Me, 

- all, - this, jfmTT - is strung, ^ - on a string, TTpJTWr: - 
clusters of gems, - like. 


7. There is nothing whatsoever higher than Me, 
O Dhananjaya. All this is strung in Me, as clusters of 
gems on a string. 

There are two possible points of view of our life if the 
above mentioned theory is accepted. There is a point of view^ 
from the Lower and distinctly different from it, there is another 
point of view of life from the Higher also. Just as in the mud 
there are none of the different shapes and colours of the pots^ 


Pleaite refer Swamiji's Meditation and Life. 



140 


SREEMAD-BHAGAWAD-GEETA, VII-8 


SO too in the Pure Consciousness there is none of the worlds of 
objects, feelings and ideas. ^"Besides Me there is naught'\ After 
waking up, to the waker, there is nothing of the dream-world 
for his recognition. In the endless waves that rise in the ocean 
there is nothing other than the ocean itself. None of the waves 
can rise, nor stay, nor can ultimately reach anywhere but the 
ocean itself. In short, nothing can remain ever totally divorced 
from its own essential Nature. 

The first line indicates that each one of us has a Lower- 
Nature which is married to our own Self but still, the doubt 
might Come into the minds of the students of the Geeta, that 
the Self in me is different from the Self in all others. This logic 
of thinking may, as a result, come to the conclusion that there 
are as many different Selves as there are different bodies in the 
world. To show that the Self is one and the same in all the 
forms, it has been said here that the Lord is the common factor, 
in all forms in the universe. He holds them all intact as a 
chord holds the pearls in a necklace. These words have deep 
significance. Not only that it is beautiful in its poetic sugges¬ 
tion but it has also a very exhaustive philosophical indication. 
The pearls in the necklace are necessarily uniform and homoge¬ 
neous and its thread, which is generally unseen, passes through 
the geometrical core of every pearl and holds the big and the 
small into a harmonious thing of* beauty. Again, the substance 
of which the pearls arc made is totally different from the consti¬ 
tuents that go to make the thread. Similarly, the world is 
constituted of an infinite variety of names and forms which are 
all held together by the Spiritual Truth into a complete whole. 
Even in an individual, the mind, the intellect, the body, each 
different from one another can harmoniously work and unitedly 
give the music of life for him because the same Conscious Prin¬ 
ciple works through all these different and varying matter enve¬ 
lopments. 

Here is an instance where we see Shri Veda Vyasa typically 
represented as the poet philosopher of the world. This example 
is not only poetical but also deeply philosophical. 

Further: 

sr«r^: ^ lieu 

>» tt« 

8. raso 'ham apsu kaunteya 
prabha 'smi sasisuryayoh 
pranavah sarvavedesu 

sahdah khe paurusam nrsu 

- Sapidity, - 1 , - in water, - O Kaunteya 

< son of Kunti), - light, - am ( 1 ), - in the 
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moon and the Sun, snnr^^: - the syllable OM, - in all the 

Vedas, 5r®?: - sound, # - in ether, 'Awf - virility, - in men. 

8. I am the sapidity in waters, O son of Kunti, I 
am the light in the moon and the sun; I am the syllable OM 
in all the Vedas, sound in ether, and virility in men. 

ntii 

c\ « 

9. punyo gandhah prthivyam ca 

tejas ca 'smi vibhavasau 
jivanant sarvabhutesu 
tapas ca 'smi tapasvisu 

- Sweet, >Far: - fragrance, 'rfqoJrPT - in earth, ^ - and, 

- brilliance, ^ - and, - am (1), - in fire, 

- life, - in all beings, rTT; - austerity, - and, 

irftTT - am ( I ), - in the austere. 

9. 1 am the sweet fragrance in earth and the brilli¬ 
ance in the fire, the life in all beings, and I am austerity in 
the austere. 

How the Supreme Self could be the thread upon which the 
pearls consisting of individual plurality are strung together to be¬ 
come the necklace of the harmonious universe, is discribed in 
these two stanzas. It has been already s&id,"My Higher Parakriti^ 
the Principle of Consciousnes" , is the womb of all beings and that 
'^beyond Me there is naught". What this Eternal Factor which is 
common in every one and yet not readily perceptible to all could 
be is the doubt that has been cleared here. 

That which remains in a substance from the beginning to 
the end, constantly, and without which the thing cannot ever 
maintain its identity, is called its Dharma —which is its “law of 
being”. The examples of ‘sapidity in water’, ‘radiance in the sun 
and the moon’, ‘Om in all Vedas’, ‘sound in Akasa'., ‘sweet smell ■' 
in Earth’, ‘luminosity in Fire’, ‘manhood in man’, and ‘austerity 
in the austere’—all clearly indicate that the Self is that which 
gives each individual phenomenon its own existence. In short, as 
the stanza declares, the Self is the Life in all beings. 

As a more vivid example for grosser intellects the Lord gives 
the following set of examples :— 

ftrfj wmaw i 

moll 

10. bijam mam sarvabhutanam 

viddhi partha sanatanam 
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huddhir huddhimatam asmi 
tejas tejasvinam aham 

- Seed, ttht - Me, - of all beings, - know, 

^4-0 Partha, - eternal, ffe: - intelligence, - 

of the intelligent, - am ( 1 ), 45f: - splendour, - 

of the splendid, - 1 . 

10. Know Me, O Partha, as the eternal seed of ail 
beings; I am the intelligence of the intelligent; the splen¬ 
dour of the splendid (things and beings), am 1 . 

, Not satisfied with the above enumeration, which can truly 
indicate its full significances only to those who have a fairly good 
amount of subtle intelligence, the Lord is compelled to indicate 
the same Truth through some other more obvious examples. 
He says in the stanza, “/ am the ancient seed of all heings‘’\ Not 
satisfied, again, with this statement, as an artist would mix more 
colours afresh and paint, again and again, to bring out his theme 
more vividly to the perception of the on-lookers, Bhagavan here 
gives tw'o more beautiful instances by which we can get an insight 
into the relationship between the gross perceivable Matter and 
the imperceptible Spirit. 

am the intellect of the intelligent"": The intelligent man 
constantly expresses a greater amount of divinity in his thoughts 
and ideas. In that intelligent man, the Self is the intelligence, 
that subtle Powder because of which the individual is capable of 
manifesting such brilliant intelligence. Similarly, it is also said 
that the Self is that w'hich beams out through the beautiful and 
the energetic. 

Jn other words, through the instrument of our intcdicct, 
it is the Consciousness in us that expresses itself as an intelli¬ 
gent individual. As a parallel w'e can say that electricity is ‘the 
light in the bulb’; is ‘the heat in the heater’; is ‘the music in 
the radio’. 

Yet another example is given in the following — 

min 

11 . balam balavatam asmi 

kamaraga vi varjitam 
dharmaviruddho bhutesu 
kamo "smi bharatarsabha 

- Strength, - of the strong, - am (I), 

- devoid of desire and attachment, - un- 
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opposed to Dharma, - in beings, ^tpt: - desire, - am (I), 
- O Lord of the Bharatas. 

11. Of the strong, 1 am the strength—devoid of de¬ 
sire and attachment, and in (all) beings, 1 am the desire— 
unopposed to Dharma, O best among the Bharatas. 

Having thus served with different examples the seekers of 
the average intelligence^ and the dullest,^ here, in this stanza, the 
Lord is trying to indicate the Eternal Self to the most intelligent 
students, who have the capacity to do subtle reflection upon such 
philosophical ideologies. 

am the strength in the strong'^: This statement is evi¬ 
dently as easy of comprehension as the example given in the pre¬ 
vious stanza. But the statement out-shines the above set of 
examples when, here, Krishna gives the phrase qualifying 
^^Balam"\ Generally, an individual expresses his might and 
strength only when he is goaded by his desires or attachments. 

Without these two inner urgencies, it is impossible for us 
to see any expression of might or strength. Desire {Kama) and 
attachment {Raga) are generally considered by students of the 
Vedic literature as almost synonyms: but Sankara, in his com¬ 
mentary, has very thoughtfully given us the distinction between 
these two powerful impulses. He says Kama is ‘desire for what 
is absent’ at present in the scheme of our life, and Raga is 
‘aftection for what one has obtained’. These are the two emo¬ 
tions, lashed up by which, individuals or communities, or 
societies or nations, generally come to express their might and 
strength {Balam), Riots and agitations, battles and wars, are 
all ever motivated by these two sources. In the subtle defini¬ 
tion of the Self, the Lord here brings a new line of thought 
for the contemplation of the seeker. He says, the Self is not 
merely the strength in the strong but ‘7 am the strength devoid 
of desire and attachment"" 

As though not satisfied with hts own definition, the Lord 
gives yet another example. ‘7 am desire in the beings unopposed 
to Dharma"", We have already explained the term Dharma as 
the ‘Law of being’. The essential Factor in man is the Divine 
Consciousness. All actions, thoughts and ideas entertained by 
him which are not opposed to the essence of his divine 
nature constitute his Dharma, All actions and thoughts that 
hasten the evolution of man to rediscover his essential Divine 
Nature are considered righteous-actions, wliile all activities of 

J Ibid9 
2 Ibid 10 



144 


SREEMAD-BHAGAWAD-GEETA, VII-12 


the mind and intellect that take him away from his true 
Divine Nature and make him behave as though he was an 
animal and degrade him in his evolutionary status, are called 
unrighteous behaviour. 

With this understanding of the term Dharma^ the second 
line of the stanza becomes very clear. “>4// desires that are 
not unrighteous for the being"\ means, therefore, the glorious 
urge in the evolvers to meet courageously their own inner 
weaknesses and bring out a complete consummation of their 
evolutionary urge, to seek and to discover, the Goal of Self- 
perfection. This is the subtle power that is indicated here. 
The Lord says that ‘I am not the Sadhak but I am, in him, 
his burning aspiration to discover and become one with the 
Immutabl Self.’ 

By the above examples does it mean that the Spirit has 
been really captured and jailed in by the Matter ? How can the 
limited limit the unlimited ? Listen :— 

12. ye cai ’va sattvika bhava 
rajasas tamasas ca ye 
matta eve ^ti tan viddhi 
na tv aham tesu te mayi 

^-Whatever, =^-and, i^-even, - pure, - 

natures, - active, arrWT: - inert, - and, ^ - whatever, 

- from Me, ^ - even, - thus, rn^ - them, - know, 
?T - not, 5 - indeed, -1, - in them, # - they, ^ - in Me. 

12. Whatever beings (and objects) that are pure, 
active and inert, know them to proceed from Me, yet I 
am not in them, they are in Me. 

In this stanza, the Lord concludes the topic of His dis¬ 
cussion, which He undertook while commenting upon His own 
statement, “a// this is strung in Me as a row of pearls on a 
thread^\ 

The term Maya, as used in the Vedantic literature, is 
nothing other than the different impulses under which the mind 
and intellect of the living kingdom come to act. The infinite 
variety of thoughts and ideas that rise in the hearts of the living 
kingdom have been observed and classified under the three 
main moods, governed by which alone do the instruments of 
feeling, thinking and action come to play their parts everywhere. 
These three characteristic, eternal moods of the subtle body. 
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are called unactivity {Sattvd)^ activity {Rajcis\ and inactivity 

{Tamasy, 

With this knowledge of the three Gunas, as they are called, 
when we try to understand the stanza, it becomes very easy 
reading. Whatever states pertaining to these three easy tempera¬ 
ments of the heart and the head are possible, they all rise from 
the Self, is a statement which is only a re-interpretation, in 
philosophical terminology of what has been already explained 
to us. The Infinite Consciousness is the Supreme Reality, the 
Spirit, upon which the matter, constituting Its lower-Nature, is 
but an apparent They all 'rise from the Truth, 

iiiasmuch as all the waves rise from the ocean; all mud-pots 
rise from the mud; all ornaments made of gold come from 
gold. 

This verse concludes with a beautiful statement which 
reads like a conundrum. Such an arrresting statement is an 
art deliberately indulged in by the Hindu philosophical writers. 
This has the charm that invites an independent, intellectual in¬ 
vestigation by the student, all by himself, upon the declaration, 
in order that he may find the sw'eet secret of its true import 
and significance. “5////, I am not in them^ they are in Me"\ 

Such a statement would necessarily be false in any situa¬ 
tion, because, if A is not in B, the latter cannot be in the for¬ 
mer—if ‘I am not in them, they cannot be in me’. This sweet 
paradoxical statement clearly indicates that the relationship 
between the Spirit and matter is not in terms of a cause and 
its effect, but it is only as a super-imposition of matter upon the 
Spirit. To the deluded, the post can only explain, “the ghost 
of your vision has risen from me, inasmuch as I alone lend to 
it its existence; but I, the post, am not in the ghost”. So, loo, 
shall the ocean cry, “the waves rise, stay and dissolve in me; 
but 1 am not in the wa’ es”. 

As Sankara would have it, the Self declares here that 
even though matter depends entirely for its existence upon the 
Conscious Principle, yet the Divine Spark is in no way under 
the thraldom of matter. Matter ekes out its existence from 
the Spirit; but, the Spirit is—in no way, at no time, howsoever 
fittl^-controlled, contaminated or shackled by the sad lot of the 
finite imperfect matter. 

In the following stanza. Lord Krishna regrets that the world 
is not understanding Him in )His pure Nature. ^"What is this 
ignorance on the part of the world due to Listen— 

* Please refer Swamyi’s Discourse on Knoopanishad, Chapter ‘‘Rise 
and FaU of Man*\ 
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3nicT I 

<* > 

iTt%f ^Tifw^cT 

13. tribhir gunamayair bhavair 
ebhih sarvam idam jagat 
mohitam na ^bhijanati 

mam ebhyah param avyayam 

- By three, wq#: - composed of Gunas, ^rrt: - by 
natures, rf'q: - by these, - all. - this, ^3Ffq; - world, 

- deluded, ^ - not, ^3rnTT% - knows, - Me, - from 
them, qrq; - higher, - Immutable. 

13. Deluded by these natures (states or things) 
composed of the three Gunas (of Prakriti) all this world 
knows Me not as Immutable and distinct from them. 

If there be such a Divine Factor, beyond the usual cog- 
niton of the ordinary mortals, how is it that they arc not in a 
position to understand, alJeast the presence, if not completely 
realise this great Truth? This question is answered here in this 
verse, ^"Deluded by the modifications of the three Gunas^\ the 
worlds of living creatures become blind to the divine possibi¬ 
lities in themselves and live totally in a life of mere identifica¬ 
tion with the matter envelopments. The post is covered by the 
ghost-vision for the deluded. It is a fact that as long as the 
Ghost is viewed, not even a portion of the post will hej avail¬ 
able for the perception of the deluded. 

Similary, indentifying with the Maya-products, the " Self 
comes to play the tragic role of the Ego, and the Ego. in its own 
preoccupations with the outer-world and with its own idle ima¬ 
ginations, finds itself incapable of knowing its own true nature. 
This play of hide-and-seek—ourselves with ourselves in our¬ 
selves—is the strange and mysterious play of the ego, in uni¬ 
versal sorrow and endtess mental squalor. 

Thus deluded, the Ego does not realise the Supreme as dis¬ 
tinctly different from both the lower and the higher Prakrities 
and experience Its Divine Naiure of Immutable glory. 

This *^Pow€r of Veiling"^' in everyone of us is defined and 
described in the following stanza. 

qql fNn qwft mm \ 

qrJlFar q ^ \\%^\\ 

14. daivi hy esa gtmamayi 

mama maya duratyaya 
mam eva ye prapadyante 
mayam etam taranti te 
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- Divine, f? - verily, - this, ^TWft - made of Gunas, 

- My, “ illusion, - difficult to cross over, rnTf - in 

Me, rr^ - even, # - who, - take refuge, ttpttr; - illusion, 

“ this, fT5i% - cross over, ^ » they. 

14. Verily, this divine illusion of Mine, made up 
of Gunas (caused by the qualities) is difficult to cross 
over; those who take refuge in Me alone, come to cross 
over this illusion. 

Lord Krishna himself admits that it is not easy for any 
ego-centric individual to transcend this delusion in himself 
which is caused by ^‘My Maya"\ If a doctor were to come 
and diagnose a disease and declare that there was no cure for 
that particular disease, nobody will have the faith to follow that 
doctor's prescription and advice faithfully. Similary, here, if 
Krishna's diagnosis of the world's sorrows and problems is to 
be defined by a term “Maya'* and if the Doctor of the Uni¬ 
verse declares that this Maya disease is difficult to cure, nobody 
would faithfully follow such a sad pessimistic philosophy. 

Krishna realises these defects and, therefore, immediately 
removes any such misconceptions from the minds of the students 
of the Geeta. Sometimes a doctor will have to use strong 
words in describing the illness to the patient in order to bring 
home to the sufferer the seriousness of his malady; so, too, 
Krishna here is only bringing home to us, by a direct thrust 
the seriousness of the mental tragedy into which the Supreme 
has seemingly fallen, to become the finite mortal ego! After 
declaring the seriousness of the disease and the prescription, 
he hastens to guarantee a complete cure for the malady of 
man. 

'^Those who devote themselves to Me alone"* shall cross 
over their subjective delusion, which has created for man the 
objective worlds of sorrows and imperfections. How to do 
this has been already explained while discussing the technique 
of meditation, in the last chapter. With single-pointed mind, 
to contemplate on the Self is the direct path; and in order to 
walk this narrow-way, the mind is to be made steady and con¬ 
centrated, through the processes that have already been dis¬ 
cussed.* 

5T m JCfTfiTHt HTTOTT: \ 

15. na mam duskrtino mudhah 

prapadyante naradhamah 


• Refer commentary on CSiapter VI—14* 
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mayaya pahrtajnana 

asuram bhavam asritah 

- Not, iiw - to Me, - evil-doers, - the deluded, 

snip# - seek, - the lowest of men, HVm - by Maya, 

- deprived of knowledge, - belonging to 

demons, - nature, ^rrf«P(T: - having taken to. 

15. The evil-doers, the deluded, the lowest of men 
do not seek Me; they whose discrimination has been 
destroyed by their own delusions follow the ways of the 
demons. 

The last stanza talked of those who can successfully trans¬ 
cend their own subjective delusion and here, naturally, Krishna 
is trying to talk about the negative nature in those who cannot 
overcome this delusion to realise the Divine in themselves. Unless 
the contrast of ideas is given, the student will not be in a position 
to understand properly, what exactly are the mind’s tendencies 
and appetites that are the true symptoms of the delusions. 

""Low men deluded and indulging themselves in evil actions 
follow the path of the devil (Asura) and get themselves deprived of 
their better discrimination'"". We all know that the insignia of the 
higher evolution in man, compared to the animal kingdom, is 
nothing other than his rational intellect, which can discriminate 
between the goo<l and the bad, the high and low, the moral and 
the immoral. This discriminative awareness is the subtle instru¬ 
ment by which individuals are rendered capable of awakening 
themselves from the dream of their own imperfections to their 
own Essential Nature of Absolute Divinity. 

This faculty can effectively function only in a bosom that 
is unagitated by the sense-impulses. The more an individual mis¬ 
understands himself to be only a mass of flesh and continuously 
pants for self-gratification through sense indulgences, the more 
he is considered as a sinner. Sin, in this sense, is but a devolu¬ 
tionary action which is not appropriate to the dignity and status 
of the highest evolutionary glory in man. Sin can be perpetrated 
only by those who have deluded themselves, believing that they 
are only masses of flesh, with minds hungry for their emotional 
satisfactions and intellects trying to assert and express their own 
ideas. Such people are here called by the Geeta as deluded 
{Moodah). lihe way of life, in such deluded men {Asurabhav% 
has been most exhaustively described to us by indicating the 
opposite good qualities of the perfect one, the Daivibhav, later 
in the Geeta*. 


Refer Copter XVI—3. 
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■sigftren irt ^rsn: gffrTffts^jr f 

sTRTf f3mig^?«ff sTNft WTcnr^T in^n 

16. caturvidha bhajante mam 
janah sukrtino rjuna 
ario jijnasur artharthi 
jnani ca bharatarsabha 

- Four kinds, - worship, ^T^ - Me iFTT: - 

people, - virtuous, - O Arjuna, ^TFT: - the distressed, 

- the seeker of knowledge, - the seeker of w'ealth, 

STPfr - the wise, ^ - and, - O Best among the Bharatas. 

16. Four kinds of virtuous men worship Me, O 
Arjuna, the distressed, the seeker of (systematised) know¬ 
ledge, the seeker of wealth and the wise, O Best among the 
Bharatas. 

Since the Self is the source of all existence and energy, all 
other apparent activities that arc seen at the level of matter, 
must come from the same motive force. Every part of a railway 
engine is made up of cold iron and if the engine can run forward 
carrying along with it a train-load of passengers and goods, there 
must be something other than iron that is giving it the capacity 
io move. Similarly, when the ego-ccnlric deluded men, consider¬ 
ing themselves to be their body or mind or intellect, act in the 
world outside, they do come to express a kind of seeming dyna¬ 
mism through their matter vestures. When those who are living 
in the matter out-skirts of the Palace of Truth, struggle hard to 
eke out their satisfaction and happiness, fulfilling their desires, 
they too act invoking their energy from the Spirit. 

Even when the deluded ego-centres want to live in their 
realm of ignorance and sorrows, they need must invoke the 
required energy and sentience from the Pure Consciousness, the 
Self. Whether they seek their consolations in their moments of 
distress, or whether they are mere seekers of satisfaction for the 
demands of their body, for the urges of their mind, for the ques¬ 
tions of their intellect, or whether they be mere men of desires, 
striving hard to fulfil their desires or to satisfy their emotions— 
they all need the energy to function, the capacity to feel and the 
ability to act. This dynamic motive power can reach the inert 
matter and vitalise it, only when the Spirit is invoked and 
contacted. 

This invocation of the required type of energy to flow into 
a particular channel and act therein is called prayer (Bhajan). 
In all true prayers the ego surrenders itself to the Spirit with a 
demand to itS;,Lord to manifest and function in any given scheme 
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of activity. As analogy we may take the example of how we 
make use of an electric plug on the wall. The various equip¬ 
ments such as the fan or the healer or the toaster or the refri¬ 
gerator—all are in themselves mere iron and steel mechanisms 
with no capacity of their own to perfrorm work. Only when the 
electric current is flowing through them, can these gadgets serve 
the society. 

If 1 plug into the wall a fan, it is an act where the fan is, 
as it were, invoking the dynamic current to flow through it. If 
the right instrument is contacted with the current, I will be served 
by the required manifestation. But supposing, in winter, I switch 
on the fan, I have no right then to complain that the electricity 
is cruel to me. If, unintelligcntly, I invoke the Truth to play 
through my mind which is mal-adjusted with wrong tendencies, 
the Spirit flowing through such an instrument, can bring out 
nothing but sorrows for myself and disturbances to others. 

With this scriptural idea, that the Self has the total mono¬ 
poly of all sentience and life, Krishna here says that everyone— 
be he a sinner or a saint, foolish or wise, dull or energetic, co¬ 
wardly or courageous— must invoke Me (Bhajan) and I express 
Myself through the individual mental composition as the one who 
has the above qualities. Each individual must approach Me, 
be it consciously or unconsciously, ere he can express himself at 
his intellectual or at his mental or at his physical personality. 

If everyone must thus invoke the Self in expressing himself 
or in fulfilling his ideas and emotions, then everyone is “sacred” 
and “virtuous” for all without an exception are devotees at the 
Temple of the Spirit. Lord Krishna, the Self, now expounds, 
here in this stanza, how the numberless persons that reach him 
with endless prayers, can all be classified under four distinct 
groups. 

(a) Men who are distressed, approach this life Energy in 
themselves, for fighting against and for gaining a total relief 
from the distress that is threatening them. 

(b) Seekers of knowledge and understanding in all fields of 
activities from more idle curiosity to the difficult mathematical 
calculations, and subtle philosophical discussions, all of them are 
ever invoking the grace of the Spirit. 

(c) All men throughout their life time, spend themselves 
irresistibly in some field of activity, or the other under the whip 
of their own subjective desires. Fulfilment of desires is the urge 
under which every member of the living kinqdom acts restlessly, 
all through his life time. The inert materials of the body and 
intellect cannot act unless the Spirit is invoked to play through 
them. 
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(d) We have yet a rare few, who approach the sanctum 
ionctorum of the Temple of the Spirit, demanding nothing, 
expecting nothing, carrying with them as their offerings only 
themselves. They offer themselves as an oblation in a pure spirit 
total Self-Surrender. The only cry in their heart 
IS that the Spirit should end their sense of separation and accept 
them back to be embraced by the Lord, and made one with him. 
These Gyanis constitute the last of the types who try to invoke 
the Spirit. 

Of these four types which is the best ?.... 

finil ^ fsro: in'sii 

17. tesham jnani nityayukta 
ekabhaktir vishyate 
priyo hi jnanino 'tyartham 
aham sa ca mama priyah 

ffTTff - Of them, srr^T - the wise, - ever-steadfast, 

- whose devotion is to the One, - excels. Rrit: - 

-dear, - verily, jrrFffff: - of the wise, - exceedingly, - 

I, - he, ^ - and, ffrr - of Me, fffJT: - dear.' 

17. Of them the wise, ever steadfast and devoted 
to the One, excels; for, 1 am exceedingly dear to the wise, 
and he is dear to Me. 

Comparing and contrasting these four above-mentioned 
groups among themselves, the Lord declares here that the Gyani, 
who, with a steadfast mind, surrenders himself to the Self with 
an integrated devotion, which is not dissipated by other parallel 
aspirations, represents the best. Single-pointedness of the mind 
can be gained only when the goal of the meditator is fixed and 
steady. The unbroken and all out aspiration of the seeker to 
reach his own real nature, the Self, is called single-pointed 
devotion (Ekabhakti). 

This is possible only when one withdraws oneself, totally, 
from all other extroverted demands of the lower nature in him. 
In case of a Gyani, therefore, the Spirit is invoked not for the 
acquisition of anything, but for the annihilation of all the self 
destructive channels through which his spiritual dynamism gushes 
out day-to-day, to get wasted on the dry rocks of the world of 
his hallucination. Naturally, therefore, the Self, as a personi¬ 
fication in Krishna, declares in Geeta that the Gyanis are the 
highest and the best, among the living kingdom, who reach the 
Portals of Truth with their individual demands and aspirations. 
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To the Gyani ^"Supremely dear am /.” Love is measured by 
the amount of identification the lover has gained with the beloved. 
Self-surrender is the tune in which the song of love is truly sung. 
Selflessness is the key in which the duet of love is played. Love 
demands “giving without expecting any return”, at all times, in 
all circumstances. With this understanding of the nature of true 
love, when one tries to understand the attitude of the Gyani 
towards the Self, it is but true to say that, a Gyani alone knows 
how to love well and thoroughly. 

One-sided love never culminates in any consummation. 
Man may approach the Spiritual Centre in himself in an attitude 
of discrimination and surrender—with all his aspiration and 
love“ but if it is not reciprocated by the Spirit, it might become 
as tragic as the Greek boy who fell in love with his own reflec¬ 
tion. Here, when Krishna declares, ^‘and he is dear to 
a great psychological truth has been expounded. It is the Eter¬ 
nal Law of Love that love, with no strings attached to it, can 
not only order its own fulfilment but shall convert even the 
base into the noble by its silent persuasions and mysterious 
charms. 

Scientifically viewed, it is an observable fact that if a mind 
is powerfully charged with a certain emotion— may it be sorrow', 
hatred, jealousy, love or kindness—it can bring about sympathetic 
vibrations of similar emotions in the chambers of hearts that 
come near it. When one, full of hatred, approaches us, he can 
influence and fill our hearts to the full with hatred. So too, if 
we can give the required dose of pure and sincere love, unmoti¬ 
vated by any desire or selfishness, it is a law that even the bitter¬ 
est enemies, with their hearts full of hatred, can be forced to 
reflect nothing but love towards us. This psychological truth, in- 
all its implications, has been brought out vividly when the Geeta 
states that even the Infinite and the Eternal Truth has to, help¬ 
lessly, come under the charm of pure and selfless courting of the 
meditator with Ekabhakti, 

Then, the three others, the distressed and the rest, are not 
dear to Vasudeva? Not so. Then how is it? 

18. udarah sarva evai *te 

jnani tv atmai ’va me matam 
asthitah sa hi yuktatma 

mam eva ^nuttamam gatim 

- Noble, - all, - surely, q# - these, STRV - the 
wise, 5 - but, ?rTcm' - Self, q^ - very, ^ - My, - opinion,. 
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- is established, - he, - verily, - steadfast- 

minded, TTHT ' Me, ctcT - verily, 5q-;TfnfrJT - the Supreme, - 
Goal. 

18. Noble indeed are all these; but the wise man, 
I deem, as My very Self; for, steadfast in mind he is 
established in me alone as the Supreme Goal. 

With the large-heartedness of a master-mind. Lord Krishna 
here declares that all creatures living the life of intelligent seeking 
and industrious efforts are blessed, inasmuch as they are all, in 
their own way, approaching the same fountain of the Infinite for 
tapping out their required energies. Although some are invoking 
the Eternal Spiritual Strength for the purposes of reducing their 
distress or for fulfilling their desires, they are all, for one reason 
or the other, approaching the Self, and therefore, rclalivel}^ they 
are diviner than the insentient mineral world. However, compar¬ 
ing and contrasting them with the Gyanis^ the Lord says, 
the man of Knowledge / regard as my own Self."^ 

It is very well-known that there is a lot of difference bet¬ 
ween one’s friendship with the minister and oneself becoming a 
minister. No doubt to be a friend of a minister is to gain some 
amount of influence and power in the society; but, the entire 
might and glory come to the man when he himself becomes the 
minister. Similarly, to be capable of invoking and directing the 
Spiritual Strength is certainly divine, when compared with the 
inert existence, wherein there is neither the intellectual nor the 
mental capacities to live a conscious life; but a man of Know¬ 
ledge is one who, courting Truth in a spirit of total identifica¬ 
tion with it, successfully attains the total transcendence of his 
individual mind-and-intellect, whereby his ego rediscovers itself 
to be nothing other than the Self. He becomes one with It. 

Such a Gyani, thereafter, ever remains in the divine sense 
of identification with the Self. This emphasis of extra perfor¬ 
mance to the status of a man of w isdom, is, according to 
Krishna, his personal opinion (Matam). This term which is 
generally translated as religion is not a happy rendering. Buddha 
Matanu Jaina Matam^ etc., means the opinion of those prophets 
and seers upon the eternal principles underlying all religions 
{Dharma), These opinions are generally changeable, when con¬ 
ditions and circumstances governing the era and influencing the 
age change. This subtle difference is generally overlooked in 
our hasty use of the term. Hindu Dharma declares the Eternal 
Principles upon which various prophets have given out their 
comments, from time to time, to bless their respective genera¬ 
tions, who lived the conditions and circumstances then available 
to them in their peculiar ages. 
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^rg^: ^ ^^w( un^n 

19. bahunam janmanam ante 

jnanavan mam prapadyate 
vasudevah sarvam iti 

sa mahatma sudurlabhah 

clpTR - Of many, - of births, - in the end, 

- the wise, mH - to Me, - approaches, - 

Vasudeva, - all, fOr - thus, m - he, l - the great soul, 

- (is ) very hard to find. 

19. At the end of many births the wise man comes 
to Me, realising that al I this is Vasudeva (the innermost 
Self); such a great soul {Mahatma) is very hard to find. 

That such pure men of wisdom are necessarily a rare few, 
in the history of the world, is the declaration here, which, in 
our decadent Hinduism, we have learnt to consider as an ex¬ 
tremely pessimistic assertion,* A little thought should clearly 
make the fallacy in this wild conclusion quite evident to us. The 
entire human kingdom is, indeed, a very negligible and small 
proportion of the total sentient creatures in the world. Often, 
in the community of man, it is not all that have a fully deve¬ 
loped instrument of rational thinking and divine emotions. 

Even among those who have fully developed mental and 
intellectual capacities, it is a rare few that seriously take up the 
study of the scriptures. All those who study scriptures do not 
try to live the scriptures but they feel themselves fulfilled in a 
mere understanding of its contents. It, therefore, becomes evi¬ 
dently clear, that only a rare few can ever reach the goal of 
evolution and come to discover their true Divine Nature of Per¬ 
fection. 

Like Darwin in our own days, the ancient Rishies also 
have observed that this development can take place only, when, 
in the flood of time, the different circumstances have rubbed 
down and polished the imperfect into the shape and beauty of 
the perfect. It takes almost trillions of years for an organism 
to evolve from one given form of existence into another higher 
form of life. Naturally, it becomes quite clear that for a 
rational being of the subtlest potentialities as seen in man, it 
should take an indefinitely large number of lives in different 
manifestations to scrape off all his ignorance and thereby, ulti¬ 
mately reach the Perfect Realm of all Knowledge. 


Refer Discourse Chapter VI—45, 
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This does not mean that no one among us, now striving 
so hard, as we do, at present, has any chance of reaching the 
goal of life in this very birth. It is not in any pessimistic hope¬ 
lessness and total despair that this statement is made by the 
Lord in the Geeta. On the other hand, it is solely for bringing 
into the recognition of the student the urgency of his faithful pur¬ 
suit of the higher life. The very fact that a seeker has come to 
feel a disappointment with his present state of existence, and 
the fact that he has discovered enough intellectual capacity to 
appreciate and comprehend the subtle thoughts of the Upa- 
nishadic lore, clearly show that he has reached the very 
Arch-way to the Temple of the Self. A little more sincereand 
steady self-application can take him to the highest state of his 
evolution. 

Now it will be shown why the people are not generally 
^ware that the Self^ or Vasudeva, alone is the all. 

cf rf stfem fir^err; vam iroii 

20. kamais tais-tair hrtajnanah 
prapadyante ’nyadevatah 
tam-tam niyamam asthoya 
prakrtya niyatah svaya 

- By desires, #: #: - by this or that, ^d?iTdT: - those 
whose wisdom has been looted away, - approach, 

Dther Gods, ^ m - this or that, - rite, - having 

followed, 3Tf?qT - by nature, ftWT: - led, - by one’s own. 

20. Those whose wisdom has been looted away 
by this or that desire, go to other Gods, following this 
or that rite, led by their own nature. 

Desire—for the sense-objects of the world and for sense 
gratiheation—is the one great cause from which the discrimi¬ 
native potentialities in the human intellect get constantly 
clouded. It is impossible that an individual is not made 
•conscious of his own Self, in the light of a powerful and strong 
discrimination. 

When the discriminative capacities are looted aw'ay, those 
deluded individuals, immediately, ""engage themselves in some 
ritualism or other^ ordered bv their nature, to propitiate one 
Devata or the other**. Here, the entire stanza would yield almost 
no sense at all, if we follow only the dictionary-meaning of its 
words, as the translators usually do. 1 do not mean, that its 
word-meaning is incorrect : but, not forgetting that the 
is a universal scripture, when we read the stanza, we should 
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expect Lord Krishna to discuss therein, a Truth, more Universal 
than merely a given religious faith. This attitude of our app¬ 
roach to the study of the Geeta is endorsed by Shri Murari 
himself, when he promises, in an earlier stanza^ that he will be 
declaring to Aijuna not only the theoretical knowledge of the 
Vedic declaration (Gyana), but also the practical experience 
(Figyana) of its inner meaning. 

Earlier, we were told that the deity for whose propitiation 
we performed the Yagna^ was none other than “the productive 
potential in any given field of activity.” Reading the stanza in the 
light of this interpretation, we may say that the deity mentioned 
here denotes nothing other than the various joys contained in 
the different sensuous fields which are courted by us, when we 
get ourselves lashed by desires, in order that we may gain a 
complete and an exhaustive satisfaction from them. 

Desires are the springs from which thouglits continuously 
gurgle up to flood the mental zone, and disturb the glorious 
reflection of the Truth in it. When the mind is thus disturbed, 
the discriminative capacity in the inellect is rendered dull and 
naturally, that individual becomes incapable of distinguishing, 
in his understanding, the Real from the unreal. When thus, 
the brilliance of the human intellect has been clouded with the 
vapours of desire, the owls of negativity and delusory attach¬ 
ments start hooting in the jungles of that mind. 

It is not the mere appearance of desires in the mind that 
causes the fall of man. No individual can resist the compel¬ 
ling charm of the desires rising in his bosom. But when he 
comes to identify himself with Them, the thoughts rising in him 
are directly governed by his desires. When once a given desire 
has been identified with, the desirer himself, unconsciously, 
comes to lend an uncontrollable amount of dynamism to the 
upsurge of the flood of thoughts. 

Thoughts themselves are intert matter, inasmuch as they ] 
are the by-products of food, being constituted of the subtlest 
aspect of the food consumed. These inert thought-waves gather 
a momentum and a force by borrowing their strength and 
vigour from the Self, through the individual’s enthusiastic identi¬ 
fication with those desires. The surge of thoughts determines 
the action. The actor in the field, for the time-being, is rendered 
incapable of discriminating whether the action undertaken can 
or cannot ultimately bring to him a permanent and an enduring j 

rvil—2. 

2 Please refer Chapter 3—the description of the ‘Yagna-spirit* in which 
the Lord instructed the Karma Yogin to perform all his actions. 
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satisfaction. Drunk with the idea that he will be able to gain 
at least a temporary appeasement, the individual struggles hard 
and strives intensively to invoke and propitiate productive 
potential of the given fields of his activity"' {Devata). 

In thus invoking the Devata of a given field, the individual 
has to strive in a proper and fitting fashion. The methods of 
assembling the required instruments, the techniques of their 
application, the time intervals necessary for maturing the results, 
and the type of gains accrued from the different kinds of appli¬ 
cation-ali these differ from field to field in the world. There¬ 

fore, each one will have to ^follow this or that rite," according 
to the type of his desires. 

The reason why different persons thus struggle hard so 
differently, leaving aside all sincere struggles to realise the Self, as 
^^Vasudeva is these air 9 is explained here in the second line. Each 
individual helplessly functions in the different fields of his tem¬ 
porary fascinations, according to his mental impressions, gathered 
in his earlier moments of activity and thought. To conceive that 
‘the Creator is putting ideas into each one of us because of 
which one is good and another vile,’ is a philosophy of the 
defeatist, of the impotent, of the sluggard. The true men of action, 
with the daring of a well-developed intellect, can very easily see 
through men and their behaviours and come to this bold conclu¬ 
sion that each man acts as per the schedule, maintained and 
ordered by himself, during his own past actions. 

In short, a deluded person strives hard, running after the 
mirage of sensuality, hoping to gain therein, a satisfaction that 
is at once infinite and immortal, while another is found to have 
the subtle vision to discriminate and discover for himself, the 
hollowness and futility of the sense-pursuit. This latter type 
withdraws from all these ultimately unprofitable fields, and with 
avidity seeks the Path to the Real. 

What then is the function of the Atman, the guardian ange 
in each one of us?" 

cT?FEr «niT \\^v\ 

• 21. yo^yo yam-yam tanum bhaktah 

sraddhaya 'rcitum icchati 
tasya-tasya calam sraddham 
tom eva vidadhamy aham 

jt: - Who, JT: - who, qr*?; - whic h^^ mw - which, - form, 

- devotee, sraroT - with faith, - to worship! - 
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desires, - of him, - unflinching, - faith, cTHT - 

that, r^ - surely, - make, -1. 

21. Whatsoever form any devotee desires to wor¬ 
ship with faith—that (same) faith of his 1 make (firm and) 
unflinching. 

No other scriptural text-book, existing in the world to-day 
can be truly considered as an Universal Scripture, as we can 
rightly consider the Divine Song of the Lord of Brindavan. When 
religions are built upon the limited declarations oF great pro¬ 
phets, given out by them during their mortal existence in this 
ever-changing world, they naturally, have the knack of turning 
out fanatics. Without blind faith in their Prophets, the Bibles of 
the world cannot, for a moment, hold within their embrace the 
entire mass of their ‘faithful followers'. Love for one Prophet, 
when whipped up beyond a certain tempo, must encourage an 
intolerance with every other prophet! 

When personalities arc worshipped and followed, rather 
than the ideas preached and the idealisms lived by them, it al¬ 
most always results in breeding fanatics. Even among the Hindus, 
when they come to worship as devotees of one or the other of 
the Pauranic-Gods, they too split up into opposing camps of 
Vaishnavites and Saivites, and shamelessly fight among them¬ 
selves, as political parlies do, in their excitement during the 
election campaigns. 

Vedanta respects no personalities; no personality is consi¬ 
dered as all important in Vedanta. It is a text-book, enunciating 
and proving the Science of Right Living, and as such, the Rishis 
are but the mouth-pieces that declare the RwAZ-experiences. As 
a faithful interpreter of the Science of Vedanta, whenever Geeta 
comes to declare the application of that Science in life, it imme¬ 
diately rises to the full stature of a Scripture of Man form a 
mere religious text-book of the Hindu Vaishnavites, The stanzas 
under review, provide us with a set of excellent examples 
proving the universality of the Divine Song. 

In the very opening of this chapter, discriminating the Self 
from the not-Self, it was shown how Krishna is the Spiritual Prin¬ 
cipal, the Common Truth that holds together the multiple uni¬ 
verse of names and forms.^ It was also said® that the three-fold 
mental temperaments (Gunas), that work up the divine illusion, 
hoodwink the individual from the right cognition of the Divine 
Self in him. But for the Conscious Principle thrilling the inert 


1 VU—7, 

2 Ibid 41, 
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matter walls, that seemingly encircle the spirit, neither our phy¬ 
sical nor the rnental nor the intellectual personalities can ever 
come to function, as they do. It is very well known, that all men 
do not worship at the same altar. Each one approaches the same 
Iruth by worshipping the idol of his own heart. Krishna here 
declares the sacred truth that in all Churches, Mosques, and 
lemples, in public places or in private institutions, in the open 
or on the sly, in the quiet huts and in the silent caves—wherever 
and whatsoever form any devotee seeks to worship with Sraddha 

faith do I make unwavering"\ A faithful follower of the 
Geeta can never be contamainated by sectarianism or intolerance. 
At the foot of every altar, it is Krishna, the Self, that constant¬ 
ly supplies more and more faith to water the expanding fields of 
devotion in the sincere devotees. 

Applying tMs general statement to the subjective worship 
in the human bosom, we can very easily understand the greater 
imports of this stanza. 

In the world outside, it is very well known that the greater 
the consistency with which an idea or an attachment is main¬ 
tained by an individual, the greater does he become fixed in that 
temperament or relationship. The more often a particular type 
of thought is entertained in the mind, the deeper becomes that 
thought—channel, strengthening that very mental impression. 
These deep-cut patterns of thought, ploughed along the valleys 
of the mind, indicate the pattern of desires which the individual 
entertained. In the law that governs this psychological rule, we 
can spy and detect the Spiritual Reality and Its infinite and glo¬ 
rious might. 

In short, the Lord says that “as we think so we become”, 
and the more we become, the more we think in the same given 
pattern. Applying this principle of psychology, it becomes 
clear, beyond all doubts, why everyone of us is bound by our 
own habits and how we get chained up by our own peculier type 
of thinking. The sensuous is not to be condemned, and 
equally so, the divine need not be congratulated. Both of 
them are the exact products of their individual types of thinking. 
Thought belongs to the realm of Nature (Prakriti); thoughts 
create the world and the All-pervading Self is the essential Sub¬ 
stratum {Purusha) that provides the world-drama with its stage 
and scenario. 

With this ever-growing faiths how does the man-of-the-world 
gain his particular desires? 

ir to: wmmw to; 
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22. sa taya sraddhaya yuktas 
tasya 'radhanam ihate 
labhate ca tatah kaman 
mayai *va vihitan hi tan 

- He, ^ - with that, - with faith, - endued, 

- of it, - worship, - engages in, - obtains, 

^ - and, - from that, - desires, WTX - by Me, - 

surely, - ordained, - verily, - those. 

22. Endued with that faith, he engages in the wor¬ 
ship of that (Devata) and from it he obtains his desire : 
all these being ordained, indeed, by Me (alone). 

Imbued with this faith he invokes the Devata of his choice 
and gains his desires. And, Lord Krishna adds,'^’that in all cases 
these desires are ^^heing verily dispensed by Me alone^\ The 
Self is the source of all activities, gains, fulfilments and despairs. 
The sense of joy or sorrow, of success or failure, is but a 
mental thought-wave; but for the Conscious Principle illumining 
it, we would not be aware of any such experience. 

Faithful activity in any given field of action, brings about 
complete success but the very existence of the field, the capacity 
to act, the fervour of faith that supplies consistency to all 
efforts—all these are possible only in the medium of the Change¬ 
less, the Actionless, the Attributclcss Self Eternal. And 
Krishna, identifying Himself with this Spiritual Centre of the 
Universe, rightly declares here, that He alone is the one that 
supplies an ever growing faith in all activities and ultimately, 
when the laws of action are fulfilled to the last bit, both in their 
intensity and application, it is He alone who dispenses the exact 
result for each action. 

When a well-adjusted radio is plugged on to the current, 
the Electric Current says that it alone is the ‘dispenser’ of the 
programme available at the Station for the listeners. 

Since the deluded ones desire the finite sense objects^ they 
do not come to the all-satisfying peace and hence^ it is said: 

mirPr 

23. antavat tu phalam tesam 

tad bhavaty alpamedhasam 
devan devayajo yanti 

madbhakta yanti mam api 

- Finite, 5 - verily, - the fruit, - of them, 

- that, - is, - those of small intelligencc> - 
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to the Gods, - the worshippers of the Devas, - go 

to, - My devotees, - go to, - to Me, ^rf'q’ - also. 

23. Verily the fruit that accrues to those men of 

little-inleIJigence is finite. The worshippers of the Devas 

to to the Devas, but My devotees come to Me. 

The fruits accruing to ^Uhese men of lUtlc understanding 
are limited"". Fleeting desires for finite objects, even when ful¬ 
filled through the impermanent activities, must surely prove 
themselves to be ephemeral. Out of gold whatever ornament 
is made, it also must be gold alone; when chocolate is made 
out of sweet things, the resultant stuff cannot be bitter. The 
efliects entirely depend, for their nature and quality, upon those 
of the causes. 

Finite actions undertaken in finite fields, employing finite 
instruments, cannot but produce,—whether joy or sorrow—finite 
fruits. Joy arrested or ended is sorrow; and, therefore, in each 
instance of a sensuous desire satisfied, though there is a joy and 
a fulfilment, the sense-of-satisfaction soon putrefies to provide 
the sourness of dissatisfaction, or, more often, the bitterness of 
sorrow. 

This statement of the Lord is supported by the following 
general rule that, "Uhe worshippers of the Devas reach the Devas"". 
Those who are invoking a desired ‘potential profit’ in any given 
field of activity can, even when completely successful, gain only 
that profit. 

The above statement is declared as a contrast to a pure 
philosophical truth, when the Lord says ; ^Hhose who devote 
themselves to Me, come to Me"". Seekers of happiness in the 
world of sense-objects, as a result of their strife and struggle, 
can gain their insignificant success in the fields of sense-enjoy¬ 
ments. If the same eflfort is applied by them in the right life 
of constructive living, they can come to discover their identity 
with the Eternal Absolute, the Self. Due to the extroversion 
of the deluded Ego, it comes to identify itself with its finite 
matter envelopments and reveal itself in a world of its objects, 
called in Sanskrit as iheJagat. 

Discriminative and careful seekers, understanding the utter 
uselessness of the pursuit of the finite pleasures, detach them¬ 
selves from their false ego-centric lives and through the process 
of meditation upon the Self, as advised in the previous chapter, 
come to re-discover their own Real Nature in the sunny fields 
of Bliss that lie unrolled beyond the thorny by-lanes of the phy¬ 
sical, the psychological and the intellectual quests. 
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In the language of the Geeta, the first person singular al¬ 
ways, at all places, stands for the Infinite Reality which is the 
Substratum, for the individual, as well as for the Whole. There¬ 
fore, devotees come to Me*" is not the assertion of a limi¬ 
ted historical figure as the son of Dcvaki, but the Singer of the 
Geeta, in His divine inspiration, entirely identifies Himself with 
the Principle of Consciousness that is the core of the pluralistic 
dream of the mind-intellect equipment. Thus, to understand 
the above statement, without its seeming limitations, is to under¬ 
stand the Geeta, the Scripture of Man, as declaring that the 
seekers of the Self discover themselves and become the Self. 

^^Then why do people in general fail to reach the Self?'' 
Listen : 

24, avyaktam vyaktim apannam 

manyante mam "abuddhayali 
param bhavam ajananto 

mama 'vyayam anuttamam 

iro4'=fTn - The Unmanifested, - to manifestation, 

- come to, - think, - the foolish, 

qrn; - the highest, - nature, - not knowing, - 

My, - immutable, - most excellent, 

24. The foolish think of Me, the Unmanifest, as 
having come to manifestation, not knowing My higher, 
immutable and peerless nature. 

Men who lack discrimination and the capacity to perceive 
the subtle Truth, that shines in and through the vast disturbances 
of the endless plurality, faill to realise the immutable and the 
peerless Self. In their extreme preoccupation with the ever- 
changing glory of the perceivable, the Prakriti} they do not 
under-stand that ^^all this is strung on Me as a row of jewels on a 
thread"'^ 

This fundamental Reality, that is the beam of brilliance in 
which like dust-particles the Universes dance about, is termed 
as the “Unmanifest”. This term is to be understood in all its 
philosophical implications. That which is called the manifest is 
available either for the perceptions of the sense-organs, or for 
the feelings of the mind, or for the understanding of the intellect. 
That which is not available for any one of these instruments of 

1 Vn^ and 5. 

2 Ibid 7. 



KNOWLEDGE AND WISDOM 


163 


cognition, feeling or understanding, is considered as the Un¬ 
manifest, 

The Self, indeed, should then be considered as the Unmani¬ 
fest, for, it is the Vitality behind the sense-organs, the Feeler- 
potential in the mind, and the very Light tliat illumines the 
intellect.^ 

The distorted intellects of the extroverts, in their miscalcula¬ 
tions, come to the false judgment that the physical glory of the 
Prophet or the incarnation is all that is the Eternal Truth. The 
point-of-concentration {Upasyd) is to be considered, no doubt, 
as the symbol of Truth which the devotee is seeking, but it can¬ 
not be in itself the Truth. If it were the Truth, then after carving 
out an idol or after approaching a Guru, the devotee has noth¬ 
ing more to do, since he has gained the Truth. Idol worship 
is only a convenience for the true seekers, so that they may gain 
during moments of their devoted concentration, a momentum, 
for the final flight, into themselves, to reach the Self and discover 
their own oneness with It, 

Vyasa, as the father of Torm-worship’, through his im¬ 
mortal works, the Puranas, had perhaps, in his infinite wisdom 
felt that, in the long run, the intellectually dull devotees, in 
their mad emotionalism, might come to mistake the means for 
the end. In order to remove this danger, the great Saint is mak¬ 
ing the Lord himself declare here that “/Ac foolish regard A/e, 
the Unmanifestedy as having come to manifestation"^ 

The fears of the great Seer have come true in our own 
days !* If only they would listen to their own Lord, himself dis¬ 
owning here what they, the ignorant devotees, blindly belive in 
their utter superstition. It will do them no harm if they remember, 
at least now and then, that the Geeta is not a text-book dedicat¬ 
ed to some special “hard hearted intellects, living the life of the 
caves”—as the glorious Risliis are being condemned by those 
who can never understand the Seers of the Upanishads. 

This stanza gives us a clear insight into the futility of 
mistaking the bottle for the medicine, the physical form for the 
Guru, the idol for the God. All white wood is not the fragrant 
sandal-wood. Any bright light high up in the sky, however 
resplendent it might be, is not the Sun. Because some blind men 
of incomparable foolishness declare that the light from a tower 

1 Refer Swamiji*s ^'Discourses on Kenopanishad*’. 

2 Even when this pen is writing these lines the writer has to resist his 
pen, for already some wise-looking mis-guided devotees have taken their cud¬ 
gels against this commentator, tohoot in the dark valleys of their prejudices, 
ominous threats, that as a Vedantin, he is against idol-worship. 
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is the Sun, no wise man of the town can accept it. The idea of 
Divine Incarnation is accepted in Hinduism and according to its 
theory everyone is an incarnation to a degree. The same Truth 
pervades alK and in each. It expresses through the enveloping 
layers of mind-and-intellect. The clearer the mind and the purer 
the intellect, the greater is the effulgence of the Divine that 
beams out of them. 

When the Self in anyone, happens to beam out through 
the steadied and purified mind and intellect and thus his lower 
nature {Prakriii) is almost completely sublimated, he becomes a 
Prophet, a Sage. Krishna, Rama, Christ, Allah, Buddha, Maha- 
bir are some of the examples. These men of Realisation dis¬ 
covering their Self, understood and lived every moment of their 
lives in the Self, as the Self of all. To mistake the physical struc¬ 
ture or the lingering traces of their mind, or the film of their 
intellectual personality for the very Essence of truth, which these 
God-men were, is to make as miserable a mistake as taking the 
waves to be the ocean. 

Nauirally, therefore, Krishna uses here a severe term for 
such deluded men of superstitious false understanding^ as the 
^^unintelligent fools'\ 

What causes this prevalent ingorance of the True Nature is 
explained in the following: 

25. na 'ham prakasah sarvasya 
yogamayasamavritah 
mudho 'yam na 'hhijanati 
loko mam ajam avyayam 

- Not, -1, -manifest, - of all, - 

- veiled by divine Maya, - deluded, WHl - this, ?T - not, 
jtHiPr - knows, - world, - Me, - Unborn, 

- Imperishable. 

25. lam not manifest to all (in My; Real Nature) 

veiled by Divine-Maya. This deluded world knowf not Me, 

the Unborn, the Imperishable. 

If there be such a glorious Essential Truth Factor, which 
is the Core of every thing, why is it that it is not freely known 
and experienced by everyone at all times? In short, ‘‘what stands 
between me and myself?” Why is it that we behave as though 
we are but the limited Ego-centres not even able to comprehend 
that in the essence we are the Infinite, the Immortal? These ques¬ 
tions are unavoidable to an intelligent seeker when he, in his 
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aspirations, comes face to face with the staggering revelations 
contained in Vedanta. 

“77;^’ deluded world knows Me not^ the Unborn and itn~ 
n/orra/,” because their own ^^illusion^ born out of the three Gunas^ 
veils Me'" from them. Maya is the most dihicult theme of all for 
all elementary students of Vedanta, when they try merely to 
understand objectively, this Science of Life. The moment a student 
tries to experiment this knowledge upon liimself subjectively, 
the explanations contained in the theory become evident. Maya 
is the conditioning, through which, when the Non-dual Truth 
expresses Itself, the One Reality seems to fan out as the spectrum 
of the multiple universe. 

The principle of Maya functioning in the individual, is 
termed ignorance (A vidya). This subjective malady, which provides 
in its wake, the dreamy hallucinations of a sorrowful w't>rld of 
change and imperfections, has been very closely observed, and 
the Rishis of old have declared that it is caused by three types of 
‘germs’ in man’s inner personality. These three temperaments 
{gunas)^ called Sattwa^ Rajas and Tnmav, provide a prism, viewed 
through w hich, the keleidoscopic world seems to dance, parading 
its infinite patterns. creates mental agitations, {Vikshepd)^ 

and Tamas creates the veiling {Avarana).* 

By the play of these triple temperaments, when one becomes 
confused and confounded, to him the Self is not available for 
direct experience. Special instructions from teachers and diligent 
practice on the part of students are both necessary in order to 
make one realise one's own Real Nature. To an ignorant man 
of the jungle, electricity is unmanifest in the bulb and in its 
efflorescent filament. In order to perceive the electrical current 
that flows through the equipment, theoretical knowledge and ex¬ 
perimental confirmation are unavoidable. After having gained the 
knowledge of electrical energy and its properties, when the 
student happens to sec the very same bulb, he comes to cognise 
through the perceived bulb the imperceptible, and therefore, the 
unmanifest electrical energy. 

Similafly, when through self-control, listening, reflection, 
and meditation, the agitations of the mind are controlled and 
quietened and when the veiling has thus been pulled down, the 
seeker re-discovers ‘‘Me, the Unborn^ the Immutable". As long 
as the agitations of the mind veil the intellect from its aware¬ 
ness of the Self, so long the limited ego, pants to fulfil itself and 
to gain the Infinite among the gutters of its sensual cravings* 

♦ Refer “Fall & Rise of Man” in Swamiji’s ^'Discourses on Keno- 
panishad*\ 



166 


SREEMAD-3HAGAWAD-GEETA, VII-26 


Such frenzied hearts reeking with desires and lacerated 
with disappointments, crushed by dissatisfactions and smother¬ 
ed by the fear of their own annihilation—can never have the in¬ 
tegrated equipoise to live, at least, a moment of still-awareness 
to experience the Pure Consciousness. ^^The deluded w orld knows 
Me not'" as they are steeped in "*the illusion born out of the 
three-fold gun as" , Screened oil' by this universe of names and 
forms, which is but an apparent projection of the Self, the ordi¬ 
nary sense-organs, mind or intellect fail to perceive It. The 
ghost veils the post; tlie mirage-waters clothe the desert; the 
waves screen off the ocean !! 

The present condition of ignorance and confusion in the 
limited finite /'go is brought out very vividly^ in the following, by 
contrasting it against the background of the Self which is of the 
Nature of All-Knowledge : 

26. veda 'ham samatitani 

xartamanani ca 'rjuna 
bhavisyani ca bhutani 

mam tu veda na kascana 

- Know, -1, - the past, - the pre¬ 
sent, ^ - and, - O Arjuna, - the future, ^ - and,. 

- beings, - Me, 5 - verily, - knows, - not, - 
any one. 

26. I know, O Arjuna, the beings of the past, and 
present and the future, but no one knows Me. 

The idea that God is Omnicient, is common to all reli¬ 
gions of the w'orld, but a satisfactory explanation of this con¬ 
cept is given only in Vedanta. In Geeta too—as a Bible of the 
religion, as a hand-book of easy reference for the students of 
the Upanishads—we find a mere hint as to the Omnicience of 
the Self. 

The Self, as the Pure Consciousness, is the Illuminating 
principle that brings the entire field of the mind and intellect 
under the beam of our clear awareness. Even the world-of- 
objccts is brought within our understanding only when it enters,, 
through the sense-organ-doors, to reach the mental lake and 
make therein its characteristic thought-waves; the thought-waves- 
make the intellect function in classifying and determining the 
objects. Both these mental and intellectual disturbances are 
illumined for us by the ever wakeful Consciousness, the Self 
in us. 
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The Self is the same everywhere. In all bosoms it is the 
same Conscious Principle that illuminates the irrespective 
thoughts and ideas. Naturally, therefore, the Self represents 
the Awareness that illumines or knows, all thoughts and ideas 
in every living organism. 

The sun-light illuminates all objects of the world. When 
my eyes or cars illumine a given form or sound, I say that I 
see or hear that particular form or sound; in short, to be aware 
of a thing is to know that thing : and to know is to illumine.^ 
Just as the sun can be considered as the “Eye of the world,” 
inasmuch as without the Sun all organs of vision will be blind 
apertures, so too, the Self can be considered as the knower of 
every-thing, in everyone, at all times, and in all places. This 
Omniscience of the Supreme is vividly hinted at here, when 
Krishna declares, “7 know the beings of the pasty of the present 
and of the future"". 

It must be noted that the Eternal Self is not only the 
Awareness that lights up all bosoms at this present moment, 
but it was the Awareness that illumined the objects, feelings and 
thoughts in all bosoms from the beginningless beginning of crea¬ 
tion and it shall be the same Principle behind every knower 
that knows anything in all the future generations till the endless 
end of time. 

Electricity revolves the fan; but the fan can never fan the 
electricity! The gazer surveys the heavens through a telescope, 
but the telescope can never survey the gazer ! The Conscious 
Principle vitalises the food-made mind and intellect and makes 
them capable of feeling and thinking. Without the Self dyna¬ 
mising them, they are incapable of sense-perceptions; but nei¬ 
ther the mind nor the intellect can perceive, feel or comprehend 
the Subjective Principle, the Self. The Lord declares here that 
though he knows everything, at all times, in all places, he is 
known by none at any place or at any time— ^*But Me none 
knows"". 

According to the strictest Vedantic philosophy, the Self is 
not a knower, just as in the strictest logic of thought it would 
not be correct to say that the sun illumines the world. From 
our stand-point, contrasting with the hours of night when things 
are not illumined, we may rightly attribute the function of illu¬ 
minating things during the day to the ‘principle of light’ called 
the sun. However, from the standpoint of the sun, which is 
ever brilliant, there is no moment when he is not blessing the 
objects with his shining touch. Therefore, it is as meaningless 
to say that the sun illumines the objects, as to say that “I am 
too busy now-a-days breathing !” 
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The ‘knower-hood’ is a status that is gained by the Self 
when It functions through the equipment of Maya\ and the Self, 
that functions in and through the delusory Maya* is called the 
God-Principle, termed in the Vedantic literature as Isnara. 
Krishna here is pictured by Vyasa as the divine embodiment of 
Truth and Incarnation of the Self and, therefore, it is perfectly 
right if kc arrogates to Himself the nature of omnisciency and 
declares Himself as '^tlie knower of every thing y in all the three 
periods of time'\ 

But, unfortunately, an Ego-centric mortal, viewing the 
universe through the pin-hole of his congested, constricted and 
limited mind-and-intellect, fails to see the harmonious rh>thm 
in the macrocosm. He who can rip open his own self-made 
bondages of ignorance and rise to attune himself with the 
macrocosm, can certainly come to experience the Krishna view¬ 
point. Anyone who successfully comes to live thus in unison 
with the cosmic mind, is the Krishna of that age and for ever, 
thereafter. 

“//' the Self is the Eternal Knower of all conditioned-Kmm- 
ledgey then what veils this Essential Nature from our realisation 
of the same?^" Listen : 

mTrT I 

vrtm 

27. icchad vesasamutthena 

dvandvamohena bharata 
sarvabhutani sammoham 
sarge yanti parantapa 

• - Arisen from desire and aversion, - by 

the delusion of the pairs-of-opposites, ^T7^-0 Bharata, ^TT- 
- all beings, - to delusion, - at birth, - are 

subject, - O Parantapa. 

27. By the delusion of the pairs-of-opposites aris¬ 
ing from desire and aversion, O Bharata, all beings are 
subject to delusion at birth, O Parantapa (scorcher of foes). 

A highly scientific and extremely subtle philosophical 
truth has been suggested in this stanza. In his attempt to ex¬ 
plain why and how the ego-centric personality in man fails to 
cognise His all-full nature the Lord touches, by implication, the 
very fundamentals discovered and discussed by the modern bio¬ 
logists in explaining the evolution of organisms. The instinct of 


♦ The congress of the three gunas wherein Sattva predominates the 
other twoSattvaguna-pradhana Mayo-pahita, Brahmarty Iswarah,** 
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self-preservation is the most powerful urge under which the in¬ 
dividual ised-ego tries to live its life of continuous change. This 
instinct of preservation expresses itself, in the intellectual zone, 
as binding desires for things that contribute to the continuous 
welfare and well-being of the individual's mundane existence. 

When the impulse of desire, flowing from a bosom to¬ 
wards an object of attachment, gets bumped half-wa> upon an 
object or a being that stands between the bosom that craves and 
the object-of-craving, the refracted desire-thoughts express them¬ 
selves as aversion.* In the tug-of-war between these two forces 
of desire and aversion, the hapless ego gets torn asunder and 
comes to suffer the agonising pain of lynching tensions. Natu- 
arlly, its mind-and-intellect becomes fully preoccupied with its 
pursuits after things of its desire and with its efforts at running 
away from the objects of its aversion. Soon the ego-centric per¬ 
sonality becomes endlessly preoccupied, totally confused and 
completely exhausted. The host of thought-disturbances that 
are thereby created in the mental and in the intellectual 
zones, breed among themselves and add day by day to the 
chaos within. This ‘agitation’ (Vikshepa) is that which veils 
(Avarana) the Truth from the direct cognition of the in¬ 
dividual. Therefore, the only way by which we can come to re¬ 
discover our equipoise and tranquillity, as the Eternal Self, is to 
arrest, control and win over the agitations of the mind. All 
spiritual practices in all religions of the world are techniques— 
either emotional, or intellectual or physical—that aim at bring¬ 
ing about at least one solitary moment of perfect mental poise. 
Such a moment of poise is the moment of perfect mental illumi¬ 
nation, the auspicious hour of re-discovery and fulfilment of 
the re-union. 

But unfortunately, adds the Lord in a divinely pathetic 
note, that “a// beings fall into this delusion at their very birth'\ 
This is not a pessimistic submission as to the sorrowful destiny 
of man, from which he is from birth incapacitated to escape. 
Unlike the Christ-religion, our Krishna-religion does not con¬ 
ceive of man as a child of sin. The Master optimist, the Teacher 
of Hope, the Joyous Dancer of the Jamuna-banks, is here 
expressing only a philosophical truth, that the very birth of an 
individual into a given embodiment, with its available environ¬ 
ment, is the tragedy that he himself had planned out elaborately 
for the fulfilment of his own deep cravings and secret desires. 

To get out of this delusion and gain the right knowledge 
is the Sacred Goal of Life and the Geeta is the Song of the 


^ Reiet Chapter 11, 62 & 63. 
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Self that enchants the erring souls away from their confusions 
to the soft fields of the joyous Perfection. 

To show then what are the qualifications of those who s ek 
the Truth, the following is given : 

^ ^ ^?rcn: 

28. yesam tu antagatam papam 
jananam pimyakarmanam 
te dvandvamohanirmukta 

bhajante mam drdhavratah 

- Of whom, 5 - but, - is at an end, - sin, 

^PTTTTir - of men, - of virtuous deeds, ^ - they, 

- freed from the delusion of the pairs of opposites, 
- worship, ^T^ - Me, - men steadfast in vows. 

28. But those men of virtuous deeds whose sins 
have come to an end, who are freed from the delusion of 
the pairs-of-opposites and are steadfast in vows, worship 
Me. 

“A/en of virtuous deeds,' as a result of their [actions, 
""come to cleanse all their sinful nature" is a declaration that 
needs to be rightly understood. Sin is not the nature of man; 
according to Vedanta, it is only the tarnish that has come to 
dim the brilliance of the Self, due to an error of judgement in 
the individual. The craving of the roind-and-intellect, to live 
in subservience to the calls and appetites of the grosser outer 
world, is the root-causes for the negative values entettained by 
us, \^hich ultimately result in ‘sins’. He is called a sinful-per¬ 
son in whom, his body makes the heartiest calls on his time and 
attention. Tn such a person, the body becomes the dominant 
partner and ‘enslaves’ the Self. The extrovert life~a life spent 
in pursuing the satisfaction of sensuous desires, in the conso¬ 
lation of every paltry emotion, and the fulfilment of each way¬ 
ward desire—is the way of the sinful. 

Such a passionate animal-life leaves gross impressions 
upon the mind and intellect. Impressions {Vasanas) dQcidt the 
future flow of thoughts. As the thoughts, s;p tl^ And 

the actions deepen the Vasdnasl 

To break this ‘Faj^cna-thought-action’ chain, which is» now 
digging the grave of the individual’s peace and tranquillity, it 
is advised that he start a new line of meritorious actions. Merit 
(punya) is a contrast to sin {papa) and therefore, it is constitu¬ 
ted of actions, feeling, and thoughts, dedicated to the godly 
and ihe divine. All introvert actions undertaken in the recog- 
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nition of “/Ae Self I amf would create in their wake new im¬ 
pressions. Ill the long run, the patterns of sin that existed in 
the bosom are wiped out and the new divine designs are crea¬ 
ted therein. 

Such a prepared mind-intellect, |from which almost all 
its negativities have been rubbed off is 'freed jrom the delusion 
of the pairs-of-opposiles^\ It then becomes an instrument that 
can, with a single-pointed steadfastness and firm resolve, medi¬ 
tate upon the Self. 

What \wuld he the motive in the heart of those who are 
thus meditating upon the Self after their\minds have been re-ad¬ 
justed hy living the life-divine? 

# ^ crfj|: w =5rTf?§r?T^ 

29. jaramaranamoksaya 

mam asritya yatantiye 
te brahma tad viduh krtsnam 

adhyatmam karma ca 'khilam 

3TTTn773xrftOT^r - For liberation from old age and death, mj{- 
Me, - having taken refuge in, - strive, t - who, % - 

they, - Brahman, rPT - that, - know, - the whole, 
- knowledge of the Self WH - action, and, - 

whole. 

29. Those who strive for liberation from old age and 
death, taking refuge in Me,—they realise in full that 
Brahman, the whole knowledge of the Self and all action. 

Those who thus strive diligently to cleanse their hearts of 
their wrong tendencies and bring their minds so purified for the 
higher contemplation of the Self, do so in order to gain, “the 
freedom from old age and death*\ But the modern world is also 
striving to discover methods of arresting death and avoiding old 
age. However, this physical continuity of existence in the world 
is not the goal that has been hinted at here in the Science of 
Spiritual Evolution. 

Birth, growth, disease, decay and death, are the natural 
modifications that should come into the person of every man or 
being that continues in a given manifestation to the ripe old age 
of its full existence. Such modification, as an experience of change 
is the agonising source of pains. But for this change, a complete 
and unbroken happiness would be our lot. The attempt of a 
spiritual seeker in his meditation upon the Self is to get over all 
his identifications with the realm of change, and the entire pro- 
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vince of change is indicated by these two familiar terms '^old 

age and deatK\ 

Such a true meditator, meditating upon the Self, comes to 
realise his identity with the Conscious Principle in him, the Self. 
The Self in the individual {Atman) is the Eternal Truth, whicJi is 
the Substratum for the whole universe {Brahman), To realise 
the Self is to become the Brahman, since, the Self in the indi¬ 
vidual is the One Self everywhere. This non-duality of the Truth 
is implied here in this stanza when it declares that those who 
meditate upon Me, the Self, come to “A:now the Brahman \ 

When an ordinary man of the world, intelligent and sincere 
though he might be, comes to read and understand Vedanta, he 
is apt to come to the hasty conclusion that the realisation of the 
Brahman is, indeed, a glorious achievement, but that it has no¬ 
thing to do with the life, in the world thereafter. It is the general 
misconception in Hinduism, that the religious man must leave 
the world and live in a strange realm of his own, self-exiled from ; 
the destinies of joys and sorrows, problems and achievements, 
failures and successes of the Society in which he lives!! 

This dire misconception has thrown more slur upon our 
culture than anything else. That the man of realisation is not 
thereafter an impotent fool in the worldly transactions has been 
clearly brought out here, when Krishna says that the Perfected 
One, not only realises the All-Pcrvading Self, but at once compre¬ 
hends "Hhe working of the psychological forces {Adhyatma) in him 
and becomes proficient in all activities {Karma),’"' It is very well 
realised by all men of experience that he alone can serve the 
world who has a full and complete knowledge of the psychology 
of the world and has also a perfect control over his own 
mind. A man of harmonious perfection is the fittest instrument 
to sing the Song of Truth and such an individual must be the 
best integrated personality, smart and efficient in all activities. 

Continuing the same idea and expressing how a man of 
wisdom is a man of all-knowledges and all efficiency\ Krishna 
declares t 

HTfsr^^fTfgrt^ m ^ ^ fir|: i 

snrm^sfq ^ ^ M?on 

30. sadhibhutadhidaivam mam 
sadhiyajnam ca ye viduh 
prayanakale "pi ca mam 
te vidur yuktacetasah 

- With the Adhibhuta, with the Adhidaiva to- 
gether, - Me, with the Adhiyajnay ^ - and,q - who„ 
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- know, snTpJRri^ - at the time of death, - even, ^ - and, 

> Me, # - they, f^: - know, - steadfast in mind. 

30. Those who know Me with the Adhibhuta (pertain- 
ing lo elements, the world of objects), Adhidaiva (pertain¬ 
ing to the Gods, the sense-organs) and the Adhiyajna 
(pertaining to the sacrifice, all perceptions), even at the time 
of death, stcadftist in mind know Me. 

Not only that the man of realisation understands all the 
vagaries of the mind and the nature of all activities, but he also 
gains a perfect knowledge of the world-of-objects {Adhibhuta), 
the secrets behind the workings of the sense-organs, mind and 
intellect {Adhidaiva), and the conditions under which all per¬ 
ceptions—physical, mental and intellectual— {Adhiyajna), can 
best take place. 

The common idea that a man of God is an impractical 
man, inefficient to live a successful life in the world, may be 
true as far as a dedicated devotee of a particular God-form or 
a Prophet is concerned. The Upasaka is one who is so fully 
engrossed with his emotions and thoughts, dedicated vo the 
Lord of his heart, that he has neither the interest nor the capa¬ 
city to know the ways of the world. But the Man of Per¬ 
fection, as conceived by the Science of Vedanta, is not only a 
man of perfection in the realm of the Spirit, but he is also, at 
all times, on all occasions, under all situations, a master of him¬ 
self and a dynamic force to be reckoned with. 

He essentially becomes the leader of the world, as he is a 
master of his own mind, as well as the minds of the entire living 
kingdom. To him, thereafter, everything becomes clear, and 
such a Man of Perfection lives in the world as a God in his 
Knowledge of the worlds, both within and without. 

These two closing stanzas of this chapter do not of them¬ 
selves explain all the terms used in them. They re-present a 
summary of the following chapter. In a Sastra this is one of 
the traditional methods in the art of connecting two consecutive 
chapters together. In the form of mantras, these two stanzas 
indicate the contents and the theme of the following chapter. 

In short, the chapter closes with a total assertion that, 
**he who knows Me knows everyihing"\ and he is a man who 
will come to guide the destinies of the world, not only in his 
own times, but in the days to come, as Lord Krishna himself 
did. 
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mwr?# 

TT^r ^TPTJftssznTT: IIV9II 

ity srimad hhagavadgitasupanisatsu brahrnavidyayam 
yogasastre sri krisnarjunasamvade Jmna- 
vijnanayogo nama saptamodhyayah. 

Thus, in the Upanishads of the glorious Bhagavvad- 
Geeta, in the Science of the Eternal, in the scripture of 
Yoga, in the dialogue between Sri Krishna and Arjuna, the 
seventh discourse ends entitled : 

THE YOGA OF KNOWLEDGE AND WISDOM 

The Vedantic ideologies, preached in the Upanishads had 
become, by the time of Vyasa, mere speculative narrations of 
poetic perfection, divorced from the actualities of life. The 
Hindus, thus estranged from the essential glory and strength of 
their culture, were to be resurrected by showing them the practi¬ 
cal beauty and fire that lie concealed in the philosophical 
speculations. In this chapter, Krishna has emphasized and in¬ 
dicated beyond all doubt, how Vedantic perfection could be 
achieved and lived to the glory of the successful seeker and to 
the blessing of the generation in which he lived. It is most 
appropriate, therefore, that the chapter is named as “77;e Yoga 
of Knowledge and Wisdom^ 

Mere knowledge is of no practical use. Wisdom is the 
glow that knowledge imparts to the individual. The fulfilment 
of knowledge in an individual is possible only when he becomes 
a Man of Wisdom. Knowledge can be imparted, but Wisdom 
cannot be given. The philosophical portion of all religions 
provides the knowledge, the instructional section of all religions 
provides techniques by which the knowledge can be assimilated 
and digested into the very texture of the devotees’ inner lives, 
and thereby every religion seeks to create Men of Wisdom, who 
have fulfilled their lives, justified their religion, and blessed their 
generation. 



INTRODUCTION 


gr O discriminate between the higher and the lower nature 

of the Eternal Self, and identifying with the higher, 
to play at will with all the freedom and joy in the fields 
of Its lower manifestation, is to be the perfect Man of Wisdom— 
a God upon earth, ever-liberated from the threats and sorrows 
of the finite. The aim of Vedanta is to carve out of the 
ordinary folk such Blissful men of Wisdom. In the earlier 
chapter, therefore, a vivid description of both Knowledge and 
Wisdom was elaborately given. 

Continuing the idea contained in the previous chapter, 
herein Krishna starts with the glorification of the Man of W isdom 
and declares that he is perfect not only because of his special 
knowledge and experience of the Self, but also because he be¬ 
comes thereby a well-integrated personality at all levels of his 
existence and contacts with the world. He easily proves himself 
to be a man of godly efficiency and balance, in all situations and 
conditions, at all places and times. 

A mere theoretical explanation of Vedanta, as given out 
in the literature of the Upanishads, cannot encourage a man- 
of-action, as Arjuna is, to live upto it. Therefore, it has to be 
explained how a man of Self-realisation—when properly trained 
and when his spiritual practices are intelligently continued— 
becomes a dependable man of sure success in all the fields of 
his activity—be it on the battlefield, or in the court of the enemies 
or on the Jamuna-banks: whether engaged in grazing the cow^s 
or pleasing the Gopis or breaking the neck of the tyrant Kamsa! 

In the preceding chapter, a mere mention is made that 
there is a practical aspect of Vedanta, apart from its theoretical 
literature, but no definite technique for carving out the Vedantic 
ideals in practice has been given there. Here, however, the 
technique has been completely and fully explained and the re¬ 
lationship between the Eternal Spirit and the delusory realm of 
names and forms, the prakriti. has been clearly indicated. 

Exemplary definitions indicating the Inexpressible, the Absolute 
Truth, are found in this chapter. A dull nit-wit, vainly labouring 
to follow the path of pure reason and discrimination, alone cannot 
feel thrilled or uplifted to a divine height of inspiration by this 
chapter. 

The last chapter concluded with a statement that the Man 
of Wisdom not only realises the Absolute Essence that sustains 
the world, but also, at once, comes to master the world-of-objects, 
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the organs of perception-and-action, and the instrument-of- 
comprehension, so that he proves himself to be a dynamic actor, 
ever carving out enduring successes everywhere. Herein, this 
idea has been made more and more clear by Lord Krishna, 
with this explanation; when once we know the ocean, the waves, 
wavelets, the foam and the lather are all known by us. Similarls, 
Self is the Reality on which all actions, the instruments of action, 
and the world of perceptions are superimposed, and therefore, 
by knowing the Self everything is known.* 


* Refer Swamiji’s *^Discowrses on MundakopanishatT* —Disciple 
Sownaka requests Guru Angiras: “What is that, my Lord, which being 
known all th^ become known?** {Kasminnu Bhagavo Vignathae Sarva^ 
midam Vignatam Bhavati^tf) 
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■O 

fip fT??r^ fa n tt nc t T ^ I 

?rfawfi ^ fip siWHfatw inii 

arjuna uvaca 

1. kim tad brahma kim adhyatrymm 
kirn karma purusottama 
adhibhutam ca kim prok tarn 
ad/iidaivam kim ucyate 

%ir - What, - that, - Brahman, ferr - what, - 

■s - > ^ 

Adhyatma, fer - what, - action, - O best among men, 

- Adhibhuta, - and, %rr - what, 3fm^r - declared, 

- Adhidaiva, %fr - what, - is called. 


Arjuna said 

1. What is that Brahman? What is the Adhyatma? 
What is action? O best among men, what is declared to 
be the Adhibhuta? And what is Adhidaiva said to be? 

^ n^n 

2. adhiyapiah katham kd'tra 

dehe "smin madhusudana 
prayanakalc ca katham 
jneyo "si niyatatmabhih 

- Adhiyajna, - how, sp: - who, - here, - in 
body, ^rff^^-this, Madhusudana, 3T2mr^rT%-at the 

time of death, ^ - and, - how', - knowable, - are 
you, fn^TdrcTTf^: - by the self-controlled. 

2. Who, and how, is Adhiyajna here in this body 
O destroyer of Madhu? And how at the time of death, 
are you to be known by the self-controlled? 

The new technical terms, used all of a sudden, in the last 
two stanzas of the previous chapter, (the Essential Being, the 
Essential Deity, the Essential Sacrifice, etc., which are to be 



178 


sreemad-bhagawad-geeta, VIlI-3 


known^ so that such Men of Wisdom, '^continue to know Me 
even at the time of death, steadfast in mindf"^) confuse Arjuna. 

This chapter opens with the seeker questioning his teacher 
with a view to getting an exact definition for each of these new 
terms used in his learned discourse. Not only that Arjuna en¬ 
quires for an explanation of the terms used, but he is also an¬ 
xious to know how exactly can one realise the Self at the time 
of death when one gains perfect self-control as a result of one’s 
constant spiritual practices in life. 

The Lord explains each term exhaustively in the following 
stanzas: 


<N N 

Sri Bhagavan Vvaca 

3. aksaram brahma paramam 

svabhavo \lhyatmam ucyate 
bhutabhavodbhavakaro 

visargah karmasamjnitah 

. ImperisShable, - Brahma, - Supreme, 

- ( His ) Nature, - Adhyatma, - is called, 

- that which Causes the origin of beings, - 

Offering ( to Gods), - is called work. 

The Blessed Lord said: 

3. Brahman is the Imperishable, the Supreme; 
His essential nature is called self-knowledge; the offer¬ 
ing: the creative force that causes beings to spring forth 
into manifestation is called work. 

4. adhibhutam ksaro bhavah 

purusas ca ^dhidaivatam 


1 Some commentators attempt to assign various kinds and degress o 
knowledge to the various types of votaries. This is rather artificial and 
sectarian and the Sanskrit text under review, surely cannot bear the strain 
of such an interpretation. 

2 VlI-30 
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adhiyajno '"ham eva *tra 
clelie dehahhrtam vara 

- Adhibhula, - perishable, - nature, - 
the Sjul, ^ - and, - Adhidaiva, - Adhiyajna, 

-1, fT'T - alone, - here, kf. - in the body, - of the 

embodied, the best. 

4. Adhibhuta (or elements) constitutes My peri¬ 
shable Nature and the Indwelled* (or the essence) is the 
Adhidaivata: 1 alone am the Adhiyajna here in this body, 
O best ol'the embodied. 

In the briefest language possible Lord Krishna hints at the 
connotation of the terms he has usco previously in the conclu¬ 
sion of the previous chapter. The revolutionary preacher, 
Krishna, acting as the mouth-picce of a great movement of 
renaissance in Hinduism, has, throughout in the Geeta, been 
proving himsell to be a creative thinker, capable of injecting 
new vigour into dying terminologies and exhausted theories. 
Nowhere else can it be so vividly apparent as when the Lord 
gives his conception of Karma in the context here. 

^^Imperishable is the Supreme Brahman"^ —the term 
Brahman indicates the one changeless and imperishable Essence 
behind the phenomenal world Subjectively, It becomes the Self, 
the Conscious Principle, which illumines the body, mind and 
intellect, during all their pilgrimages from birth to death 
through the infinite varieties of their vicissitudes. 

presence in each individual body is called Adhyatma "^— 
Though the Self is formless and subtle, and, therefore, all- 
pervading, Its glory and might, power and grace, are felt, ex- 
pcriencea, and lived by each physical structure, and this Self, 
expressing Itself through a given embodiment, as though condi¬ 
tioned by it, is called the Adhyatma. Sankara brings it out very 
clearly when he explains the term as, ^Uhe Principle that graces 
all bodies as its essential Seir^* 

In the second line is the revolutionary definition of work 
as conceived by Krishna, in whom we see both action and spiri¬ 
tual glory happily wedded together. It says, ^^the creative force 
that causes beings and things to spring into existence is called 
work*\ In order to limit the idea that Karma means only the 
ritualistic worship, even Sankara here has forced upon the word 
Visarga its narrow sense as the **act of offering”, and he con¬ 
siders the sacrificial rituals so performed as the cause for the 


Brahmanah-Prati-deham Pratyagatma-bhavah-Swabbavah. 
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origin of all creatures. In the context of the Geeta, a sacred text¬ 
book of instruction for every man under all conditions, a more 
elaborate meaning vv^henever possible should be read into every 
stanza. 

Work is not only the turn-over; the turn-over can be ordered 
and brought about by sheer labour. The term ‘work’ connotes 
something deeper, subtler, diviner. The creative urge that is 
behind every active intellect, which ultimately fulfils itself in the 
creation of things and beings, that subtle spiritual strength is 
called ^Karma*; all else, is mere sweat and toil, dust and blood, 
heaving and sobbing, smiling and sighing, hoarding and wasting. 

“J//C Adhibootha is the perishable existence"" —As a con¬ 
trast to the Imperishable is the perishable equipment, the world 
of prakriti, through which the potential dynamism, vigour and 
glory of the Infinite Self express themselves. Between the Kshara 
and Akshara. there is as much difference as between a steam- 
engine and the steam, the running car and the horse-power in 
the petrol, the singing radio and the electric current. In short, 
by the term ‘perishable' {kshara) the wdiole world of phenomena 
of the Universe is indicated. Subjectively, the equipments of 
cognition, feeling and perception, constitute in the main the des¬ 
tructible or the perishable factors in us. 

*^The Adhidaivata is the Indwellcr"' —The term Indw^eller 
is used to indicate the “special faculty'’ that presides over each 
apparatus of knowledge and activity in the living creatures. The 
presiding deities of the sense-organs, of the mind, and of the in¬ 
tellect, are called the Devatas, which are nothing other than the 
faculty of vision in the Eyes, the faculty of audition in the ears, 
the power of smelling in the nose, and so on. 

^*Adhiyajna, here in this body, I alone am"" —Wc have 
already seen that the Yajna here means the “act of perception, 
feeling or thought”. As in the Yajna, here also oblations—the 
sense-objects, are poured into the yq/>/u-altar—the sense-organs, 
when the Devata, the particular faculty in it, is propitiated and 
invoked, and as a blessing from it we gain the fruit thereof, viz., 
the knowledge of the perception. In this Adhiyajna in the sub¬ 
jective yajna-sict of perception, it is quite evident that the One 
Vital Factor that dominates the entire activity is the Self, the 
Principle of Life. 

By giving these definitions, the Lord is on the whole suggest¬ 
ing, with an under-current of implications, that the Eternal Self 
alone is the Real, and that all else are delusory super-impositions 
upon It. Therefore, to know the Self is to know everything and 
having known the Eternal as one's own real nature, one is free 
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to act or not to act and to play or not to play in any of the fields 
of the Not-Self. 

An individual who lives in the Awareness of this Know¬ 
ledge, ever-conscious of the play of the Self at all levels of his 
personality,—physical, mental and intellectual—^such an indi¬ 
vidual, naturally, comes to experience himself as a Divine Wit¬ 
ness, observing the very process of death that clips off layer by 
layer his self-chosen connections with the Nol-Sclf! 

What happens to one who leaves the body in the awareness 
of the Self? Listen: 

a: JTBnrfk H infer srTrnraf rrnu: iivcn 

5. antakale ca mam eva 

s mar an muktva kalevaram 
yah prayati sa madhhavam 
yati na "sty atra samsayah 

- At the time of death, ^ - and, m'rr - Me, - only, 
?:q-T;T - remembering, - leaving, - body, q*: - v^o, 

sr^rPr - goes forth, ?T: - he, - My being, - attains, 

- not, - here, - doubt. 

5. And whosoever, leaving the body, goes forth 
remembering Me alone, at the time of his death, he attains 
My being; there is no doubt about this. 

Vyasa is never tired of emphasizing the cardinal philoso¬ 
phical idea in Vedanta that an individualised-Ego continues 
identifying with a given physical body only so long as it needs 
that particular instrument for eking out its desired quota of ex¬ 
periences. Once it is over it ‘kicks the bucket’, as it were, and 
walks off-forgetting all its duties, its relationships and its vanities 
in that particular existence. At this moment of divorce from a 
given body it is but logical to believe that its thoughts would be 
about the most predominant desire or aspiration in it—either 
gathered in its past embodiments or acquired in its present life. 
The techniques of meditation and devotion constitute the art 
of tutoring the mind to keep in it an unflickcring flame of aspira¬ 
tion, so carefully trimmed and fed that such a seeker, ^"at the 
time of deaths meditating on Me alone^ goes forth leaving the 
bodyr 

This last powerful willing, determined by the last thought, 
decides its destinies in the future. An ego that lived all its life, 
in its ego-centric vanities, identifying itself with merely the flesh 
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and ever catering to its appetites, will be hoarding such sensuous 
vasanas that it must necessarily take a form, lower in the evolu¬ 
tionary scale, in order that its acquired animal instincts may 
thereby be fulfilled, to the maximum. 

On the other hand, an individual, in his discrimination, 
when he comes to recognise the futility of a lascivious life and 
therefore aspires to release himself from the thraldom of the 
flesh, surely moves higher up on the ladder of evolution, when 
he retires from his present embodiment. Faithfully following 
this theory, which is at once logical and reasonable, the Science 
of Life, as enunciated in Vedanta, declares that the last thoughts 
of a dying man order his future embodiments and their environ¬ 
ments. 

Therefore, Krishna insists here that one who leaves the 
physical structure with his mind completely turned towards the 
Self will, naturally, reach the Eternal and the Immortal, “/Ac 
Supreme Abode, reaching which there is no return.""* 

No statement of anyone, however great he may be—may 
he be the Lord Himself adorned in His full glory—is acceptable 
to the Aryan mind, unless that statement is preceded by an 
indication of the entire line of arguments that lead to the con¬ 
clusions in the statement. Krishna respects, all through the 
Geeta, this sacred tradition of the Aryan Dharma and, therefore, 
wherever he makes a direct statement He either follows it up with 
a set of incontrovertible arguments or, wherever this is not pos¬ 
sible, in a peroration He guarantees the truth of His statement. 
**There is no doubt about this"", adds Krishna at the close of the 
stanza under review, as a positive assertion. 

But then, are there no arguments that can conclusively 
prove the statement? Listen: 

TT Ji \ 

rf crJrqfrT n^ii 

6. yam-yam va "pi smaran bhavam 
tyajaty ante kalevaram 
tam-tam evai "ti kaunteya 
soda tadbhavabhavitah 

3TIT - Which, TT - which, ^ - or, q-fq- - even, - re¬ 
membering, nature (idea or object), R3r%-leaves, 

- in the end, - the body, - to that, - to that. 


♦ VIII.21. 
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- only, . goes, - O Kaunteya, - constantly, 

- thinking of that object. 

6. Whosoever, at the end, leaves the body, think¬ 
ing of any being, to that being only he goes, O Kaunteya 
( O son of Kunti ) because of his constant thought of that 
being. 

Declaring this well-thought-out conclusion of the Rishis, 
the Self-dedicated thinkers of India, the Lord says, ‘'whatever 
object one remembers while leaving the body, that alone is reached 
by hitn' —be it a dog or a God. 

Perhaps, some misguided old men of false renunciation 
must have come to a lunatic conclusion that ‘whatever one thinks 
of in one'^s last moment, that one becomes\ But the son of the 
Aryan-era is not ready to accept it. Arjuna, as a true representa¬ 
tive of that age, must have suffered, sufficiently, at the blank 
bluffing in the previous stanza, and when Krishna started to 
overwhelm His student by quoting the wise of the land, Arjuna’s 
patience must have come to an end, and the royal displeasure 
must have been sufficiently expressed in his raised eye-brows. The 
Teacher in Krishna noticing it, and respecting this healthy trait 
in the Hindu, hastens to explain the scientific foundation upon 
which the entire edifice of the above mentioned theory stands: “O 
Son of Kunti, because of his constant thought of that objecf\ 

“As you think so you become” is a theory which is obvious 
to every intelligent man even without an explanation from any 
philosopher. Thoughts guide all actions, and at any given mo¬ 
ment the run of thoughts in an individual is governed and ordered 
by the channel of thinking, which he himself has ploughed in 
his bosom with his conscious and wilful thoughts and actions 
in the past. Naturally, therefore, a mental equipment that has 
been stru^ling during its existence in an embodiment to detach 
from all its identifications with that embodiment, and to fix 
itself in the contemplation of the Real and the Eternal would be 
creating new channels of divine aspirations {Adhyatma Samskar). 
The time of death, when the occupant of the body has packed 
up to quit, is not the moment to decide or to plan the travel. 
At such a moment, instinctively, its thoughts would run through 
its habitual channels and the flight of thoughts, at that moment 
would determine the direction of the Ego’s pilgrimage. 

This stanza must have* thrown a satisfying flood of illumi¬ 
nating light on the previous one, so that the raised eye-brows of 
Arjun a had settled down expressing his acceptance of the theory 
in almost a pathetic mood of approbation. As a deft advocate, 
championing the cause of Aijuna’s spiritual redemption, Krishna 
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grabs this psychological moment by its forelock and hammers 
His instructions on Arjuna as to what he should, therefore, do 
all through his life. 

Therefore :— 

>9 'O o sa 

7. tasmat sarvesu kalesu 

mam anusmara yudhya ca 
mayy arpitamanobuddhir 

mam evai '"syasy asamsayah 

- Therefore, - in all, - (in) times, * Me, 
- remember, - fight, ^ - and, - with 

mind and intellect fixed ( or absorbed ) in Me, - to Me, 
- alone, - ( thou ) shalt come to, ^T^T^PT: - doubtless. 

7. Therefore, at all times, remember Me, and 
fight. With mind and intellect fixed (or absorbed) in Me, 
you shall doubtless come to Me alone. 

Since the path for the individual to walk upto the pin¬ 
nacles of perfection is laid by his evolving thoughts, an indivi¬ 
dual’s life must be lived with a constant background music of the 
Divine Awareness. When only half understood, this stanza 
would kill the generation: fully understood, it can make the very 
same generation to constitute the best evolved society in the 
world. Looking around, one will have to sadly say that our Hindu 
brethren have chosen to cling to their partial understanding of 
this sacred declaration, in their Divine Bible. 

Constantly remember A/c,” is the half statement which 
the so-called religious practitioners try to live,—in homes and 
streets, shops and fields, and rare few in the jungles—but almost 
all of them end their practices within a very short time and, in 
utter disgust, curse themselves for their unfortunate mistake in 
trying to live the religious life. Such melancholy desperate 
persons, move about like corpses,—daring neither to throw 
religion to the winds, nor to maintain any more enthusiasm to 
live by it. The majority belong to this misguided group who 
carry religion upon their skin that covers a bleeding heart of 
disappointment and a buzzing head of unfulfilled desires. 

The Geeta, as a practical text-book of religion, exhaustive¬ 
ly chalks out how Vedanta can be faithfully lived in life. Not 
only that we must try to live in constant awareness of the diviner 
possibilities in us and the ultimate Reality behind the world 
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and the happenings around us, but each student of Vedanta must 
also, diligently and efficiently, fight on his battle of life. Every 
attempt at interpreting a scripture is a mirror that reflects faith¬ 
fully the student’s own mind and intellect; and many arc the 
unprepared ones who have come to read the Geela and even 
write commentaries upon it. 

it reminds us of Don Quixote and his old horse, charging 
against wind-mills and lamp-posts to fight the imaginery demon 
who had imprisoned and kept his Lady love in bondage- -when 
we read some commentaries, wherein this stanza is invoked to 
declare that every student of the Geeta must fight. All intelligent 
readers understand that Geeta is primarily an advice to Arjuna, 
in a given specific situation, wherein he gets ready to run away 
from a field of action in which he is called upon to act and to 
win. The poet-philosopher, Vyasa, certainly employs here a pun 
on the word ‘fight’. It applies to Arjuna as a direct advice, and 
to all the generations of the Geeta-sludents as an indirect instruc¬ 
tion. to fight the battle of their own lives. 

No religion can continuously serve the society unless it 
gives its faithful followers instructions and guidance on how 
best to live their day-to-day life. Here is an instruction which is 
at once applicable in the secular fields of living and in the divine 
realms of life. Here is a simple instruction by which not only 
the standard of living could be raised but also the standard of 
life could be divinised. 

There are many who suspect that this method of splitting 
the mind between religion and life is dangerous to true success 
in either of them. This, in fact, is a thoughtle.ss argument. Hardly 
ever is man's mind totally invested where his hands function. 
Ordinarily, a major portion of the mind all the time wanders 
into the jungles of dreadful fears, or into the caves of jealousies, 
or into the deserts of imaginary possibilities of failures. Instead 
of thus wasting the total mental energy and dynamism, Krishna 
is advising here that a truly successful man, striving to achieve 
the highest, both in the outer world of plurality and in the realm 
within, should rest his mind at the soft and peaceful feet of Truth. 
He can then pour out the entire wealth of his capacities into the 
work in hand and thereby, assure to himself the highest laurels 
both here and in the hereafter. 

Religion is not divorced-fLom life* in H i nd u isn L.. If they are 
separated, both of them will die away. They are as intimately 
connected as the head and the trunk; separated neither can live. 
Even while living through the turmoils of existence, a true seeker 
must learn to keep his mind continuouslyupon the awareness 
of his Real Nature and the Substratum of the world m one vast 
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embrace of blissful homogeneity. This is not difficult, nor is it 
impracticable. 

An actor, playing the part of a king in a drama, can never 
completely forget that he has a wife and a child in his own house 
on the outskirts of the city. In case he comes to forget his per¬ 
sonal identity and act as the king even outside the stage, he will 
immediately, be segregated, and moved to a lunatic asylum for 
the safety of the society! He is efficient as the actor because he 
constantly remembers his own real identity. Similarly, in the 
continuous cognition of our Divine Nature, we can act in the 
world without any hindrance, and thereby add a glow to our 
achievements and soften the reactions of any disappointments 
that we might meet on our life’s pilgrimage. 

A truly educated man never forgets his education: it be¬ 
comes part and parcel of his very nature and in every thought, 
word and action of his, he brings out the fragrance of his educa¬ 
tion. So too, the man of constant awareness of his Divine Self 
will be acting in the world as a master-mind: all his actions 
soaked in selflessness, all his thoughts flavoured with love and 
all his feelings matured in kindness. This is the secret with which 
the Vedic civilisation enchanted the world of its time and com¬ 
pelled the adoration of all later generations. 

The moment we forgot this, the decadence of Hinduism 
started. Even the greatest heroes like Arjuna become hysterical 
creatures—psychologically shattered and intellectually incapa¬ 
citated to meet the challenges of life. As a Hindu evangelist, 
Krishna is giving in the Geeta the right direction to the current 
of the Hindu renaissance at the time of Mahabharata. 

When an individual has thus .s;atisficd all reasonable calls 
of duty made by the society on him, he not only becomes a faith¬ 
ful member of the society, but also evolves culturally, until at 
last, lie comes to soar to the highest in his spiritual stature. 

This is not possible merely by putting on some marks on 
the fore-head, or by wearing the hair on the head in a particular 
fashion. So also, wearing a thread across the trunk is no guaran¬ 
tee for spiritual evolution. These physical paraphernalia can be 
useful only if we know how to make use of them. If I purchase 
a radio but live in a remote village where there is no electricity, 
I will enjoy no music in my humble hut. By consulting a mirror^ 
a blind man cannot know the beauty of his face. 

Krishna is here expressively clear when He says that, in 
the case of an individual who lives a life of battle to win righteous 
profits, and constantly remembers the Lord while so doing,. 
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his *^mmd and intellect get absorbed in Me^\ Following the above 
mentioned* theory of ‘as you think so you become,’ “yow shall 
come to Me^ when once the mental equipment gets absorbed in 
the Self, through the process of constant contemplation on the 
Self with a single-pointed devotion. 

Further :— 

5W qrfe iicn 

8. abhyasayogayuktena 

cetasa na "nyagamina 
paramam purusam divyam 
yati partha ^nucintayan 

Made steadfast by the method of habitual 
meditation, - with the mind, ^ - not, - moving 

towards any other thing, qr^rrit - Supreme, - Purusha, 

- the Resplendent, - goes, qrpT - O Partha, - 

meditating. 


8. With the mind not moving towards any other 
thing, made steadfast by the method of habitual medita¬ 
tion, and constantly meditating on the Supreme Purusha, 
the Resplendent, O Partha! he goes (to Him). 

The term ‘death’ mentioned here does not mean only the 
physical death, but also the “death of the ego” , which is to be 
brought about through the steady practice of meditation. This 
stanza is added to the discourse to show that after the sublima¬ 
tion of the limited ego, one can live in full Godly Awareness, as 
a liberated God-man, even here, while living this very life. 

One who is practising the above method of living in the 
world, ‘as i sojourner therein, and not as a native of it,’ and who 
is training the mind constantly to rest upon the contemplation 
of the Self, becomes single-pointed in his concentration. This, 
in fact, is a revolutionary interpretation of the teclu iques of 
prayer and concentration (Upasana) as explained iu ihe Vedas 
and also the methods of devotion and surre d i championed in 
the Puranas, while what is advised in the f receeding stanza is 
religion lived in the market-place; the every-day-Sanyo.s for the 
man of action, in the very fields of his own activities. 


♦ VIII.5 & 6. 
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By his practice the devotee develops single-pointedness 
of the mind which helps to integrate his intellect. With such well- 
tuned up and nobly adjusted instruments of pereeption and com¬ 
prehension, intuitive realisation of the Divine, the Self, becomes 
easy. Dwelling on the Supreme^ Resplendent Purusha^ O son 
of Pritha, one goes to Him^ With integrated mind, whatever 
the individual meditates upon intensively, he must come to gain 
it immediately. Thus, the stanza indicates an ampler significance 
than what has been so far declared. This Realisation of the Self 
and gaining, thereby, one’s identity with It, can actually take place 
in this very same life, if, witli the prepared mind and intellect one 
can, with steadfastness, meditate upon Me, “r/jc Supreme Re¬ 
splendent Punisha"'. 

The term Purusha as applied to the Self, is a philosophical 
nomenclature borrowed from the Sankhyan contrast of the Self 
{Purusha) with the Not-Self {Prakriti), and the Self is considered 
Resplendent (Divya^). 

The term that has been used to indicate the one who medi¬ 
tates upon the Self (Anuchintayan) is very significant. Thoughts 
of the same species, when made to run towards one fixed illumin¬ 
ing goal, in an unbroken flow, are called meditation. The prefix 
'Anu in "Anuchintayan'* provides this significant meaning of the 
continuity of the flow of thought, in one determined channel of 
contemplation. 2 

“ What are the specific qualities of this grand Purusha upon 
whom we are constantly to meditate?*'* 



9. kavim puranam anusasitaram 

anor aniyamsam anusmared yah 
sarvasya dhataram acintyarupam 
adityavarnam tamasah parastat 

- Omniscient, ^TjurEr - ancient, - the Ruler 

( of the whole world ), - than atom, - minuter, 

- reraemberss, ?T: - who, - of all, ?TT?Trar - support¬ 
er, - one whose form is inconceivable, - 

effulgent like the sun, from thedarknes, ( of ignorance), 
- beyond. 


1 Dyotanat: because it illuminates the emotions and thoughts. 

2 Refer Swamfii’s ^Meditation & Life*. 
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9. Whosoever meditates upon the Omniscient, 
the Ancient, the Ruler (of the whole world), the Minuter 
than an atom, the Supporter of all, of Form inconceivable. 
Effulgent like the sun and beyond the darkness (of 
ignorance).... 

By holding the mind constantly in the contemplation of 
the Self, it was promised that the devotee can develop in himself 
such a powerful and divine trait that at the time of his depar¬ 
ture he can easily come to entertain the thoughts of the Divine. 
By a very subtle implication, it was also suggested in two previous 
stanzas*, that even while continuing to live in the present em¬ 
bodiment, the seeker can reach a point where the ego-centric 
life is ended. Such a total annihilation of the ignorance-created 
misconceptions and the consequent vanities can be successfully 
accomplished by the seekers only when their minds get totally 
withdrawn from their attachment to the fa^se matter-envelop¬ 
ments through the process of continued contemplation of the 


In the preceding stanza, it was also vaguely hinted that 
the contemplation of the Self must be as ‘‘the Supreme Resplen- 
dent Purusha^\ If I am advised by somebody to meditate upon 
or think out the possibilities of ^Oxygeneliteen" it will be impos¬ 
sible for me, however wise a man 1 might be, unless I know what 
that is. Merely on a name, no consistent contemplation is possible. 
“Oxygeneliteen” is merely a word constituted of letters—it 
rneans nothing; it is only a sound represented by a few alphabets. 
Similarly, to be adivised by a Sastra to meditate upon the Supreme 
Resplendent Self, could only be as futile as to be asked to think 
over the possibilities of the “Oxygeneliteen”. 

Tna practical text-bookofinstruction how as to Vedanta could 
be lived, the Singer of the Geeta, has to provide Arjuna 
with sufficient material indicating the line of contemplation to 
be undertaken by the meditators. The two stanzas, now under 
review, give an exhaustive design for the ordinary students to 
make themselves successfully and profitably disciplined. 

The stanza, as it stands, uses terms and terminologies which 
are familiar in the Upanishadic literature, and Arjuna, as a stu¬ 
dent of the Vedas, knows their imports exhaustively. Therefore, 
there was no need for Krishna to give lengthy discourses upon 
them. However, the study of these stanzas would be profitable 
to us, only when we try to enquire and ascertain the volumes of 
suggestions that lie concealed in each term used here. 


♦ VIII 5 & 6. 
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These qualifying terms are as many different indications, 
none defining, as such, the Truth, but all only indicating the 
principle of Consciousness which is the thrilling core that gives 
a similitude of life and reality to the inert unreal matter. No 
single term here, therefore, is to be understood as complete in 
itself. Geometrically, a point can be defined and indicated only 
with reference to two different sets of data. So too, here the 
inexpressible Reality has been almost correctly explained with 
these different qualifying lenns. 

In short, contemplation of Reality through an attempt 
at exhaustively comprehending all the secret suggestions in the 
above stanza is to prepare a mental condition in which, if a 
mind lives well-integrated and turned inward, it can come to a 
pause in an atmosphere of Infinite Experience. Under the heading 
‘barreling of thoughts’ this subtle technique of meditation has 
been explained elsewhere.* 

“Omniscient” (Kavi )—The Self is considered as omniscient 
not in the cheap meaning in which it is generally understood 
by hasty readers of the Vedantic lore. Omnisciency does not 
mean knowing all thoughts of all people, at all times and in all 
places. If this were the meaning, omnisciency would have been 
the greatest hell into which the most sinful were to be confined. 
Its implications are much deeper. 

The Conscious Principle, serving as the Soul in an embodi¬ 
ment, is that which illumines all the thoughtwaves that rise in 
that particular mind, functioning in that given embodiment. The 
Infinite Self being one everywhere, it is the same Principle that 
illuminates in all the different embodiments, all the thought- 
experiences, at all times. Just as the Sun is said to be “Seeing 
everything,” because it illuminates all the objects on the globe, 
so too, is the divine Principle of Awareness—the Factor without 
which no knowledge is ever possible anywhere. Thus, the Self 
is considered, in terms of the world of conditioned-knowledge 
that we experience today, as the Supreme Knower who knows 
everything (Omniscient) and without whom no knowledge is 
ever possible. 

The biography of this word (kavi) is very interesting, as it 
comes down to us through the avenues of time. If the Self be 
Omniscient (Kavi) then the knower of the Self, who thereby 
becomes the Self, is also to be considered as Omniscient (Kavi). 
Thus, in the language of the Upanishads, the Rishis came to be 
known by the same term Kavayah. 


Refer Swamiji’s **Meditatioo & Life.” 
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The Rishis of the Upanishads, as teachers of Vedanta, 
declared the experiences of their divine moments of inspiration 
in a language which, of its own accord, often fell into measured 
rhythm and systematic rhyme. Later on, therefore, an author 
of metrical compositions came to be called as Kavi, the Poet. 
Yet ninety out of a hundred of the present day students of the 
Geeta, when asked to comment upon this line, invariably mis¬ 
understand the term and declare that the Truth is a poet (Kavi). 
And the remaining ten parrot-like repeat that the term means 
Omniscient; but, unfortunately, they rarely know why it is so. 
Such half-digested understanding of this stanza cannot serve us 
at all on our meditation seat. 

“Ancient’’ {Parana )—The Self is considered as the most 
Ancient because the Eternal Truth is that which was before all 
creation, remains the same all through the ages of existence and 
shall ever remain the same even after the projections of plurality 
have come to be absorbed. To indicate that the One Self ever 
remains the same everywhere, providing a Substratum even to 
the concept of time. It is indicated here as the Ancient.* 

“The Over-ruler” {Anusasitaram )—It is not in unyway 
indicated here that the Self is a Sultan, tyrannically ruling over 
the world. Here the term ‘Over-ruler’ is only to inticatc that if 
the Principle of Awareness were not presiding over the multiple 
faculties of perception, feeling and comprehension in us, our 
physical, mental and intellectual experineces could not have been 
harmonised into the meaningful existence of a life-time. 

The Over-lordship, mentioned here, only indicates that 
the Knowing Principle of Consciousness is the very essence but 
for which life—^defined as a continuous series of experiences— 
in no shape is ever possible. Without mud the mud-pot cannot 
exist; in all pots the mud is the over-ruler. Just as gold in all 
ornaments, ocean in all waves, sweetness in all candy, so too is 
the Self in the Universe of names and forms. It is in this sense 
that the term ‘Overruler’ is to be understood. To conceive God 
as a mighty policeman standing with two keys, one made of gold 
to open the gates of the heavens, and the other of iron to open 
the doors of hell, is a barbarous concept of Godhood that has 
nothing very sacred in it to attract, at least, intellectually awakened 
generations. 

“Minuter than an Atom” {Anoraniyan )—The simplest 
and the smallest physically divisible particle of any Element 
which still maintains the specific properties of that Element is 


^ Chapter 11-23 (Sanatanam). 



192 


SREEMAD-BHAGAWAD-GEETA, VIII-9 


called its atom. Thus, it is indicated here that the Self is the sub¬ 
tlest of the subtle. The subtler a thing, the greater is its pervasive¬ 
ness.^ Water is considered subtler than a piece of ice, and the 
steam gained on boiling the water is considered subtler than the 
water itself. In all these stages, pervasiveness is the measuring 
rod of their comparative subtleties. In the Upanishadic lore, 
it is usual to consider the Self as “the Subtlest of the Subtle'^ 
which only indicates that “It pervades all and nothing pervades 

It.’^3 

“The Nourisher of All” ( Sarvasya Dhataram )—The 
nourishcr here meant is the support that sustains everything. 
In a cinema theatre, the changeless white screen can be consi¬ 
dered as the nourisher of the entertainment, inasmuch as, with¬ 
out it, the ever-changing flow of pictures could not have given 
us the impression of any continuous story. However glorious 
might be the message that a master-painter has brought out with 
his brush, it is the consistent grace of the canvas behind, that 
nourishes and sustains the integrity and beauty of the picture. 
Similarly, if the One Consciousness were not illuminating, con¬ 
stantly, the ever-changing flux of things and happenings, around 
and within us, from birth to death, through all conditions and 
stales of our existence, the homogeneous oneness of life would 
never have been ours to react to and feel fulfilled with. 

“Of form inconceivable ( Achlntyaroopam )«—If there be a 
Factor that is the Omniscient, the Ancient, the Overruler, the 
Subtlest of the subtle, and the Nourisher of all, and when we 
are advised to meditate upon it, then it is possible that we imme¬ 
diately get a false notion that the Self can be thought of and 
comprehended as any finite object or idea, by the limited faculties 
of the head or the heart. To remove this wrong idea and to em¬ 
phasize that the Infinite cannot be comprehended by the finite 
instruments of perception, feeling or understanding,—but can 
only be apprehended when these equipments are transcended,^— 
the Singer of the Geeta is particularly anxious to inform His 
students that the Self is of “/Ac Form InconceivablF\ While it 
is inconceivable, yet on transcending the equipment of experience, 
the individual, in a process of Divine Awakening, can subjectively 
apprehend It to be his own Essential Nature. 

“Luminous like the Sun” ( Adityavarnam )—If the implica¬ 
tion of the above term ( Achlntyaroopam )J^be true, nointelligent 


1 Read Swarngi’s **Discourses on Kenopanishad** 

2 **Sukshmat Shukshmatara** —“Anoranecyan**—Kathopanishad. 

3 Refer Discourses on Isavasyopanishad ^*—Opening Mantra. 
Isavasyam Idam sarvam. 
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seeker can arrest his temptation to doubt as to how the Self 
could ever be realised? As seekers, we live and strive within the 
limitations of our own mind and intellect. Every moment of our 
existence we are gathering a harvest of experience only through 
the use of the different equipments given to us. Living as we are, 
rooted in our false-indentifications with these equipments in the 
early clays of our Spiritual efforts, the seeker in us should neces¬ 
sarily feel despaired at the impossible conception and the mad 
mission of “knowing the Un-knowablc”—conceiving the Incon¬ 
ceivable—understanding the Un-understandablc»—or experiencing 
the In-apprehensible. 

The Self is defined as the Un-understandablc, or the In¬ 
conceivable, or In-apprehensible, etc., only to indicate that the 
instruments of cognition, experience and apprehension are not 
available for functioning in the Self. The dream-gun, with which 
the dreamer had shot the enemies of his dream-world, cannot be 
handled or made use of from the moment he wakes up. Even the 
bloody hands of a dreamer after a dream-murder become auto¬ 
matically clean without either soap or water, the moment he 
wakes up. So long as man is identifying with his limiting adjuncts, 
he lives in the external world of his self-projected delusory multi¬ 
plicity, wherein the Self is “In-conceivable, and apprehensible”. 
But the moment these adjuncts are transcended, through a pro¬ 
cess of steadfast contemplation of the Self, he awakens unto his 
own Nature of Pure Being. 

Once having understood this much of the fundamental 
concept of Vedanta, it becomes easy to appreciate the matchless 
beauty of the example of the sun, given here by the Flute-bearer 
of Brindaban. In order to see the sun, no other light is necessary, 
as the sun is the source of all light, the one illuminator that illu¬ 
minates everything else in its beams. Just as, in the physical 
world, the sun, in its self-effulgence, is self-evident, so too, in the 
spiritual realm, to know the Knowlegde Absolute no other 
knowing-principle is needed. The dreamer can never know the 
waker, for, while knowing the waking-state the dreamer ends 
himself to become the waker; to awaken oneself from the dream 
is to know the waker; to know the waker is to become the waker. 
So too, on ending the ego-centric existence in the flush of the 
spiritual awakening, the misguided, panting ego ends itself in 
its re-discovery that it has been nothing but the Self, at all times. 
This vast suggestion is cramped into a mystic word-picture: 
•fluminous like the sun.” 

“Beyond all Darkness” (Tamasah-parastat )—^The limited 
and the finite example of the sun calls into the heart of a student 
some dangerous misgivings. The sun in the heavens is, no doubt. 
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resplendent, but only during the day; and even during the day¬ 
time there are various degrees of intensity of the sun-light ex¬ 
perienced by the living kingdom. If the Self is **lummous like 
the sun” then the industrious student may gather that the Self 
also varies in Its intensity and that there are periods of time when 
It is not at all available! To remove these two fallacious ideas— 
that the Self is variable in nature and sometimes totally absent— 
this qualifying term is used here. The very limitation of the sun, 
meaning the darkness of the night, is negated when Krishna says 
that the Self is "beyond the darkness” of ignorance or Maya. 

He who meditates upon the Self thus, as Omniscient, 
Ancient, Over-ruler, Subtlest of the subtle, Nourifher of all, of 
Inconceivable Form, Self-illuminating as the Sun, and Beyond 
all traces of ignorance is the one * who goes to Him.”* 

gC IPiT <> 7^ llWrin aWt tflttlRfT ^ I 

H cf 11 o 11 

10. prayanakale manasa *calena 

bhaktya yukto yogabalena cai ’va 
bhruvor madhye pranam avesya samyak 
sa tarn param purusam upaiti divyam 

- At the time of death, - with mind, - 

unshaken, - with devotion, - joined, - by the 

power of Yoga, ^ - and, rr;^ - only, - of the two eye-brows, 

- in the middle, - prana ( breath ), - having 

placed, - thoroughly, - he, rPT - that, - supreme, 

" Purusha, "JtPt - reaches, - resplendent. 

10. At the time of death, with an unshaken mind 
full of devotion, by the power of Yoga, fixing the whole 
Prana (breath) in the middle of the two eyebrows, he 
reaches that Supreme, Resplendent Purusha. 

Following the word-meaning only, this stanza has been, 
indeed, very often, sadly mis-understood and badly interpreted. 

‘‘At the moment of death:” it would be an un-imaginable 
to believe that anyone will be consciously able to bring his mind 
to a steady poise and with devotion (Bhakti) and strength of 
concentration (Yogabalam) bring the shattering and departing 
pranas ‘•between the two eye-brows”—fantastic, indeed, fantastic. 
Such an individual, it is promised, will reach the Supreme. If 
roasted ‘sky-flower’ is prescribed for my disease, it only means 


• Idid-8. 
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that the doctor is kind and wants to console me in my illness 
from some incurable disease. 

This section in the Geeta, is describing single-pointed 
meditation upon the Highest. Therefore, the expression at the 
time of death is to be understood as ‘at the moment of the death 
of the Ego\ When all identifications with the body-mind-intellect 
are consciously withdrawn in the process of meditation,* at the 
halt-momtnl of perfect inner silence and tranquillity, “vv///z the 
mind unmoving'\ the meditator can follow the instructions con¬ 
tained in this stanza. 

The term ^^BhaktV" is not to be understood in its cheap 
connotation which it has come to gather in its direct translation 
as ‘devotion’. Self-less love, seeking a fulfilment in itself, when 
directed towards the divine with firm faith and an all-out belief, 
is called Bhakti, Love itself means identifying with the object 
of love in such a way that the joys and sorrows of the beloved 
become equally poignant joys and sorrows of the lover. In short, 
the lovers become one in their physical and emotional lives. 
Therefore, Sankara describes love as “the identification of the 
Ego with its Real Nature.” 

In the context of the stanza here, the important suggestion 
given to the meditator is that his meditation should be accom¬ 
panied by a readiness to identify himself intensively with the 
Principle of Awareness, which has been exhaustively indicated 
in the previous stanza. He must come to live the Self, within him¬ 
self, at that still moment of Inward silence, which rings the death- 
knell of the deluded-ego. 

I 

“By the power of Yoga” {Yoga-balena )—This is no secret 
strength—the Serpent Power—^which is the reserved secret of 
a rare few, which should not be spilt to everyone even among 
those who profess to be the devotees of the Lord of the Hindus! 
The strength acquired by a meditator, when he meditates upon 
the Supreme, regularly for a long period of time, is the strength— 
the ‘power of yoga’ that is indicated here. This is nothing other 
than the inward strength, the inward fire, that grows when the 
mind is withdrawn from its endless agitations and the intellect 
is peacefully rested upon its easy contemplations upon the infinite 
qualities of the Absolute. 

In short, the meditator, in a relatively short time, discovers 
in himself a wealth of mental equipoise and an indescribable 
efficiency, ready to bring his entire mental equipment for the 
contemplation of the Self in him. When an individual is thus 


* Refer Swamiji’s **Meditation and Life**. 
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engaged in meditation, all his pranas are concentrated at the point 
of his meditation—may be “between the eye-brows”, as it re¬ 
presents the frontal-brain, the seat of steady thought. 

^^Fixing the whole prana between the two This is 

no yogic method like burying oneself alive or the process of con¬ 
trolling the breath that is mentioned here. Pranayama is the 
control of the prana and not the ‘control of the breath’. The 
former can fulfil evolution, while the latter can, perhaps, disci¬ 
pline the life in the present embodiment. To mistake Pranayama 
for mere Swasayama is one of the crudest of confusions available 
to us to-day in the spiritual realm. 

Prana is the term used in the Science of Vedanta to indicate 
the expression of life’s vitality through the various instruments 
and organs of the body. Life expressing itself as the various 
functions in a living physical body is ciled the Pranas which 
according to their manifestations are classified under five main 
headings,* as Prana: the faculty of sense perception: Apana: 
the excretary system; Vyana: the digestive system; Samana: 
the circulatory system; and Udana the capacity in us to see beyond 
our present world of knowledge into the fields of some greater 
concept and live it. All these different activities are channels of 
dissipation through which the vital attention in us is getting 
exhausted. When an individual gets himself lost in the silence 
within, at the moment of his merger with the Self, all these faculties 
temporarily get arrested. For a seeker w alking the Path of Medita¬ 
tion no other violent physical practices are needed at all. 

Such an individual—in whom, during the deepest mo¬ 
ments of concentration, his mind becomes perfectly silent and 
tranquil; in whom, through the strength of his stead-fast medi¬ 
tation, all manifestations of life’s presence through his physical 
body become controlled and arrested and when he, in his enthu¬ 
siasm, totally identifies with the point of his contemplation, 
the Self—“/ie goes to that Supreme Resplendent Self (Pwrw^/za).” 

These two stanzas are, therefore, annotations upon the 
second line of the eighth stanza. We can say that in no other 
single instance has the Hindu intelligence so successfully brought 
out such a vast wealth of instructions and guidance to sincere 
and earnest students, striving on the Path of Meditation, as in 
these two stanzas. So long as these two verses exist even if the 
Geeta be lost—nay, even if all the Upanishads are lost—one can 
say that the Hindu culture in its essence cannot be wiped away 
from the history of the world. 


Refer Swamfii’s **Discourses on Prasnopanbhad*\ 
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As an introduction to the meditation upon Om, the following 
is given: 

cm \\^v\ 

11 . yad aksaram vedavido vadanti 
visanti yad vatayo vitaragah 
yad icchanto brahmacaryam carauti 
tat te padam samgrahena pravaksye 

^ - Which, - Imperishable, - the Veda knowers, 

- declare, - enter, - which, WT: - the self con¬ 
trolled ( asccties or Sannyasins), - free from attach¬ 
ment, JPT - which, - desiring, - celibacy, ^-^f^rT- 

practice, ?T'=f - that, ^ - to thee, - goal, - in brief, 

■ ( I ) will declare. 

II. That which is declared Imperishable by the 
Veda-knowers; That which the self-controlled and desire- 
freed enter; That desiring which Brahmacharya is practised— 
That Goal I will declare to thee in brief. 

This stanza which is reminiscent of a famous Upanishadic 
declaration,* while glorifying the goal, is promising that Krishna 
will, in the following verses, explain the Supreme destination 
of Perfection and the means of achieving it. 

Worship (Upasana) of the syllable OM is frequently adivsed 
in almost all the Upanishads as a sure method of making the 
final adjustments in the mind-intellect equipment of the medi¬ 
tator, so that complete success in meditation may be assured to 
him. From the puranic era onwards, meditation with faith and 
devotion, regularly, upon any of the recognised incarnations, 
has also been found to serve the same purpose with the same 
efficiency. 

Here very many necessary precautions and warnings arc 
given to the seeker, so that his spiritual pilgrimage may be easy 
and pleasant. The obstacles about which meditators generally 
complain arise from their lack of self-withdrawal from the finite 
matter-envelopments. It is necessary that, as a science of Self 
Perfection, Vedanta should not only give the techniques of medi¬ 
tation, but also indicate for the seekers the possible pit-falls on 
the path and equip them, sufficiently early, with all instructions 


* Refer Sy/amlyVsi**Discourses on Kathopanishad~—U. 15. 
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as to how they can get out, in case they fall into any of these 
jamming ruts. This verse indicates how one can be assured of 
easy path while moving ahead on the track of meditation— 
b y carefully avoiding all extrovert desires that cater to sensuous 
appetites and by practising severe and consistent self-control. 

In the opening of this chapter* the Supreme was defined 
as the Imperishable. Quoting Himself, Krishna here emphasises, 
that the very same Imperishable Truth can be realised—they 
come to “enter into the Imperishable”—when they, the men of 
self-control, who are unagitated by desires, withdraw successfully 
from the changeable and the perishable in themselves. 

Freed from attachmenf^ {Veeta raga )—The entire Geeta 
is the Song of Renunciation, not a dull-witted and uncrealive 
renunciation, but a healthy detachment through right knowledge, 
which is the harbinger of all progress and development every¬ 
where. The renunciation of desires is not a psychological suppres¬ 
sion of the existing appetities, but that which takes place as a 
result of a natural blossoming of the intellect. The newly opened 
buds, after a time, renounce their soft, beautiful skirts and stand 
naked, expressing a renunciation of the gorgeous; but in nature, 
this happens only when the flowers arc pollinated and the fruits 
are well in the making. The shedding of the petals may be a 
sacrifice or renunciation from the stand-point of a casual flower- 
gazer, but to the farmer who knows, it is a sacrifice or renuncia¬ 
tion from the flowers, in their maturity, that has automatically 
made the beautiful petals fall off. 

Similarly in the Spiritual Science of India, no doubt, 
there is an emphasis on the necessity of renunciation, but it is 
not a sad and melancholy self-denial or self-punishment, which 
some other religions preach and practise. A renunciation that has 
sprung up from the fertile lands of efficient discrimination is that 
which is insisted upon by the intellectual giants of the Upanishads. 
The term ^^One freed from attachment is to be, therefore, under¬ 
stood as one who has grown out of his passionate attachments 
for the finite that constitutes the insignificant parade of the world, 
in his more matured and steady understanding of the Nature 
and the Goal of Life. 

Also it is true that the more the number of desires enter¬ 
tained, the greater is the mental tossing and the consequent 
agitations. The greater the disturbances in the mind, the lesser 
is the mental potentiality exhibited. A meditator's success 
depends upon his mental dynamism and his only wealth that can 


* Stanza—2, 
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ease his journey is his own mental equipoise and inward peace. 
Therefore, as a policy, it is advised that men of least desire have 
the maximum chance for the greatest success in the Path of 
Knowledge. 

“The Life of celibacy” (Brahmacharya )—We have already 
explained this in an earlier stanza,^ in its most extensive impli¬ 
cations. This verse is a total borrowing from the Kathopanishad, 
except that there. Lord Death, in his panting enthusiasm broke 
the metre, ran wild on the last line to add that is OM'\^ The 
freedom with which the compiler of the Vedas borrows the 
Upanishadic stanzas, in parts or in their entirety, to suit his own 
convenience, clearly indicates the motive of Vyasa, the first great 
expounder of Vedanta, as to why he laboured so exhaustively 
in painting with words the colossal canvas of the Mahabharata. 

In order to indicate what the early stages of Upasana are 
and their results^ the following is added: 

12. sarvadvarani samyamya 

mano hrdi nirudhya ca 
murdhny adhaya Umanah pranam 
asthito yogadharanam 

^fJirrfoT - All gates, - having controlled, - mind, 
f ft - in the heart, - having controlled, ^ - and, - in 
the head, - having placed, - of the self, srPTO •• 

breath, mfPTd: - established (in ), - practice of con¬ 

centration. 

12. Having closed all the gates, having confined 
the mind in the heart, having fixed the life-breath in the 
“head”, engaged in the practice of concentration. 

it: srinfk H 

13. aunt ity ekaksaram brahma 

vyaharan mam anusmaran 
yah prayati tyajan deham 
sa yati paramam gatim 


1 Refer Chapter VI—14. 

2 Refer Swamui*s ** Discourses on KathopanishatT* —II. 15* 
••Om iihyatet.” 
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^ - Om, - thus, - one syllabled, Wgl - Brahman, 

- uttering, ^»TTtt - Me, - remembering, ^T: - who, 

ST^rT - departs, - leaving, - the body, ?T: - he, - 

attains, q-TirriT - supreme, - goal. 

13. Uttering the one-syllabled Om—the (symbol 
of) Brahman and remembering Me, he who departs, leaving 
the body, attains the Supreme Goal. 

The practise of concentration can most efTeclively be under¬ 
taken and efficiently continued only when three necessary con¬ 
ditions are fulfilled in the meditator. These are narrated here 
in the verse in the same sequence in which they can be practised. 

^"Controlling all the senses"'"— Each sense-organ is an aperture 
in the physical body. The porous skin, the ear, the nose, the eyes, 
and the taste-buds are the five main gates through which the 
external stimuli reach the mental zone to agitate it. To shut 
these five doors through discrimination and detachment, is the 
first process, before the meditator can even hope to enter the 
field of meditation. These are the five out-lets through which 
not only the external world storms in and agitates the mind, but 
our mind also runs out the wander among its sensuous ditches. 
When once these tunnels-of-disturbances are blockaded, the new 
flow of disturbances is shut-out. 

Confining the mind in the heart "^—Even though the mind 
is not now directly open for any onslaught by fresh contingents 
of sense-stimuli, it is capable of getting itself disturbed due to 
the previous impressions that it might have gathered in its past 
experiences in the finite world of change and pleasure. Therefore, 
the instrument of emotion and feeling, it is advised, is to be con¬ 
fined to the ‘heart’. 

The term ‘heart’ in Vedanta is not the pumping organ that 
maintains the circulatory system in a physical structure. In the 
field of literature and philosophy , heart is a conceptual centre 
in the mind from where all positive and noble thoughts of love 
and tenderness, kindness and charity, devotion and surrender, 
constantly spring up. When once the gross stimuli are held up 
from entering the mind, the seeker is advised not to choke his 
faculty of emotion and feeling, but he is directed to divinise them. 
Let the mind function only in the dignity and status of the heart. 
It has already been discussed how positive thinking brings into 
the mind the least amount of disturbance. Negative thoughts 
are that those bring into the mind stormy conditions of agitation 
and restlessness. 
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In short, these two directions given in the first line, to¬ 
gether constitute what the ‘categories in Vedanta’ indicate as— 
Shama and Dama —the two main qualifications^ necessary for 
every successful seeker striving on the Path of Knowledge. 

Drawing the Prana into the heaeV —There are very many 
comrnentators who would like to read the Kundalini Yoga into 
this line, a meaning seemingly sanctioned therein. In the con¬ 
text of the development of ideas in the Geeta here, it seems to 
us that to do so is to nourish a carbuncle, horrid and painful. 
In the smooth flow of thoughts this verse should be considered 
only as a reminder of what the Lord has already hinted at^ and 
which we have so exhaustively discussed in this very chapter. 

Withdrawing all the Prana, “the vital manifestations of 
life through the different equipments,” into the intellect means 
the total withdrawal of the intellect from all its identifications 
with the Lower, gained by dissociating ourselves from all our 
perceptions etc.® This is accomplished tlirough a process of 
totally engaging the mind-intellect in the contemplation of the 
Self. When the meditator’s mind, drawn away from the sense- 
disturbances, is purified in the realm of the diviner thoughts, and 
when such a mind is perfectly controlled and held steady by an 
intellect gushing out towards the contemplation of the Self, as 
explained earlier,® the existing mental condition is called 
^‘occupied in the practice of concentration” {Yoga-dharanam,) 

In this condition of his mental and intellectual equipoise 
the seeker becomes fit for chanting and meditating upon the 
mono-syllable, OM. The rabid barkings of the orthodox that 
OM-chanting is meant only for a particular section of seekers, 
who are what they are by the sheer accident of their birth, cannot 
be accepted by those who respect Geeta, the Bible of Hinduism. 
He is fit for OM^Upasana^ as far as the Geeta is concerned who 
can accomplish the above mentioned biological, psychological 
and intellectual conditions. 

Every meditator who can make an attempt at forgetting 
his immediate sensual surroundings and surcharged with joy 
and contentment, who can bring his mind under the total control 
of his discriminative intellect_in short, the one who can men¬ 

tally chant OM with ease and enthusiasm, and observe the rising 
OM-waves in his otherwise silenced mind-is the fit student 


1 Refer Swamiji’s “Talks on Vivekachoodamani.” 

2 Ibid 10. 

3 Refer Swamiji’s **Discourses on Prasnopanishad** The Five Pranas, 

4 Ibid 9 and 10. 
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for the worship of OM. The following line in its amplitude of 
significance clearly brings out the same view-point. 

He who departsi leaving the body —Often this term is 
found to be interpreted as “at the time of death”. This constricted 
meaning has been nailed on to this phrase mainly by Sankara, 
the champion of the Path of Knowledge, in order that he may 
break the back-bones of those who are stooping to insist that 
through ritualism and worship, karma and upasana, alone is the 
Supreme to be attained. Considering this section of the Geeta 
as preaching a set of instructions for the pure meditator, it is 
amply clear that the phrase has got a deeper significance for all 
seekers on the Path of Meditation. 

While chanting and contemplating upon the significance 
of OM, the seeker becomes so detached from all his delusory 
identifications with the false matter-envelopments on him, that 
the Ego is sublimated; this is the true death ^deavingthe body^\ In 
his single-pointed, all-out, self-forgeting contemplation upon 
the significance of OM—as the Substratum on which is played 
the drama of life and death, projected by the mischievous mind— 
the seeker, in Krishna’s own words **attains the Supreme GoaV\ 

To discover in these lines such constructive designs for 
our cultural redemption and spiritual evolution, would be a truer 
approach and a healthier attempt, than to read in them a more 
limited and prejudiced meaning. It must surely be understood 
that the Upanishadic literature makes enough assertions to justi¬ 
fy the Vedantic belief that a mere worshipper of OM, if he can 
completely withdraw his mind from the external world and invest 
it into the chanting and contemplation of the OM-symbol “at 
the time of his death”, reaches, “on departing from his present 
embodiment”, the Supreme, through the path of “gradual 
liberation”.* 

Is Self re-discovery so difficult equally for all people wha 
are walking the path of Meditation? 

14. ananyacetah satatam 

yo mam smarati nityasah 
tasya 'ham sulabhah partha 
nityayuktasya yoginah 


Refer Discourses on Mundakopanishad'* Te Brahmadokeshu Parnta^ 
kale ch, II Sec. 2-6. 
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- With the mind not thinking of any other object, 
^TrpfJT - constantly, ?T: - who, rtor-Me, - remembers, 

- daily, - of him, -1, - easily attainable, 

»Tr4 - Partha, f5Trq-^[^q- - eversteadfast, 2TTfrr?T: - of Yogi. 

14. I am easily attainable by that ever-stcadfast 

Yogi who constantly remembers Me daily not thinking of 

anything else, O Partha. 

To the one who is ever-steadfast in the Life Divine and 
^^remembers Me*\ the Self, always and daily with a mind un- 
shattered, the Self is easily attainable. The statements in the 
previous stanza are all again summarised here in a more emphatic 
and direct language. 

A “ever steadfast^'' meditator is one who docs not allow 
his mind its full freedom to run amuck among the by-lanes of 
sensuality. Such a meditator alone, who constantly keeps in 
himself the Awareness of the Self, is indicated here as the success¬ 
ful practitioner. This statement belies the general belief that 
meditation for an hour or so at the dawn and for an equal length 
of time at night is all the spiritual duly of a meditator. Many a 
time, the Singer of the Geeta has indicated his displeasure with 
the concept of a mere Sunday-Religion. 

In Hinduism also, this limited conception of religion as a 
Friday-Prayer, has come to be accepted by some people and they 
believe that it would bring about the necessary cultural edifica¬ 
tion and spiritual growth. This false belief is foreign to our 
inimitable tradition. Religion, in its real sense, does not sub¬ 
scribe to such part-time behaviour on the part of the devotees. 
No doubt, intense and single-pointed self-application in prayer, 
worship or meditation is necessary once or twice a day, but the 
rest of the time also the devotee cannot afford to sink into the 
depths of moral depravity, and vaguely hope that with prayer he 
has cleansed himself. 

Prayer is no DDT to be sprayed now and then; nor should 
the Divine Altar be considered as a bath-room, where one enters 
dirty and walks out clean! Here Krishna is very careful to insist, 
with all the strength and emphasis that He can command, that 
the Divine Consciousness must be maintained by the seeker 
constantly and continuously “all through the day, daily”. 

To such an individual, “/ am easily attainable, 0\ Arjuna'\ 
This positive assertion has got a very important significance 
inasmuch as it indicates that the negatoon of these conditions 
will not be conducive even to hope for success in meditation. 
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Why should one struggle so hard to realize the Self? 
Listen: 


qr?:m mi: 

15. mam upetya punarjanma 

duhkhalayam asasvatam 
napnuvanti mahatmanah 

samsiddhim paramam gatah 

TTHT - To me, - having attained, J^T: - again, ^SFCT - 

birth, - the place of pain, - non-eternal, ^ - 

not, - get, TT^cHPr: - Mahatmas, or the great souls, 

- to perfection, - highest, ^ITfr: - having reached. 

15. Having attained Me, these Mahatmas (or 
great souls) do not again take birth which is the house of 
pain and is non-eternal, they having reached the Highest 
Perfection (Moksha). 

To any practical-minded man of the world, as Arjuna was, 
at this juncture of the discourse, an ardent doubt can arise in 
his profit-hunting mental estimation of what he has heard. No 
action is undertaken by any man of success in the world, without 
considering the amount of strife that he has to put into his field 
of activity and the possible profit that he can reasonably expect 
from it. With such a calculating intellect, if* one has so far listened 
to the discourse, it is natural that he should enquire what exactly 
would be the benefit that would be accruing to one, who, through 
**constant and daily remembrance of the Self'" attains the Self¬ 
hood. 


Estimating the benefit enjoyed by a Man of Perfection, 
through the realisation of the Self, it is said that **having attained 
Me, the high-souled ones are no more subject to re-birth. To the 
philosophically thoughtful rebirth is the starting point of all 
pains and imperfections. Krishna also says in the verse that 
rebirth is the house of pain and ephemeral?'" 

In the history of thought in the Upanishads, it is quite 
interesting to note how the goal of life, which was considered 
in the beginning as “the state of Deathlessness” (Amritattwam)^ 
came to be reckoned, later on, as “the absense of rebirth” 
(Na-punar-janma). In the beginning, the anxiety of the seeker 
was to end the unavoidable and the most horrid of all experiences 
called *dealh\ As knowledge increases, through the right evalua¬ 
tion of the happenings in life, it soon becomes clear to the sub- 
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jective research-scholars, the RishiSy that death has really no 
sting at all to those who have understood that it is nothing but 
one of the different experiences in life; death in no way clips off 
the coniinuity of existence. Those relentless thinkers have, in 
the logic or their thoughts, come to the conclusion that birth is 
the beginning of all pains and, therefore the goal of life, if at all 
It IS possible to achieve, should be **the State of no more Rebirths”. 

The dream of rebirth and its destinies belong to the delu¬ 
sory ego, which is nothing but the Unborn Self identifying with 
its delusory matter envelopments. Electricity conditioned by the 
bulb is the light; when the bulb gets broken, the light which is an 
effect, merges with its cause the current, one without a second, 
everywiicre the same, illumining all the bulbs in the world. 
Similarly, the Self conditioned by a given mind and intellect is 
the ego (Jiva) which suffers the rebirth, the agonies of imperfec¬ 
tions, the disease, the decay and the death. The ego comes to 
rediscover that it is nothing other than the Self, once the mind- 
intellect equipment has been stilled. 

One who thus experiences the Self as one’s own Real 
Nature, realises that one has never any relationship at all with 
the equipments of feeling and understanding. Just as an awakened 
man has no more relationship with his own dream-wife and 
children, the ego comes to end its march through the thorny 
path of pain and fmitude, when it gets awakened to the spiritual 
cognition of the Self. Such great souls will no more have any 
need to manifest in the plane of plurality to get broken with the 
repeated lashes of sorrows and miseries. 

One who has through the process of Constant contem¬ 
plation of the self""* during one’s life time learnt to “control 
all the senses, regulate the mind and the heart, control and arrest 
all pranas in the intellect—such a one directly comes to identity 
oneself with the Infinite and the Eternal, and shall no more come 
back into any limited embodiment to continue one’s futile search 
for the infinite satisfaction among the finite world of objects. 

But are there any who come back not reaching the highest 
Listen* 

16. a brahmabhuvanal lokah 
punaravartino "rjuna 
mam upetya tu kaunteya 
punarjanma na vidyate 


^ VIII-J4. 



206 


SREEMAD-BHAGAWAD-GEETA, VII1-16 


- Up to the world of Brahma, - worlds 

- subject to return, - O Arjuna, - to Me, 3’^- 
having attained, 5 - but, - O Kaunteya, - rebirth, 

^ - not, - is. 

16.Worlds upto and including the world-of- 
Brahmaji are subject to rebirth, O Arjuna; but he who 
reaches Me, O Kaunteya, has no rebirth. 

It is a characteristic teclinique, often employed by the 
Teacher in Geeta, to bring home his ideas, by expressing them, 
for purposes of emphasis, against the background of their oppo¬ 
sites. Thus, we find here in the verse two contradictory factors 
put in opposition to each other so that, each as a contrast to the 
other may shine out the best in the mental horizon of the students: 

to the realm of Brahmaji all are subject to rebirth^\ This idea 
is contrasted with the result of realising directly and totally the 
Self, the Eternal: after attaining Me there is no rebirth^ 

The theory of gradual liberation {Karma Mukti), accepted 
in Vedanta, says that ritualism {Karma) accompained by medita¬ 
tion ( Upasana) lakes the ego to the Realm of the Creator ( Brahma- 
loka) where, at the end of the Kalpa, it merges with the Supreme. 
Even in Brahma-loka it is necessary that the ego must, through 
self-effort, live strictly all the spiritual directions of the Creator, 
and through constant Atma-Vichar, come to deserve the total 
liberation by ending all its connections with ignorance. Thus, 
it is not all those who reach the Realm of the Creator that come 
to enjoy the Supreme-merger. Some of them will have to, at 
the end of the Kalpa, come back and take their manifestations in 
embodiments ordered by their remaining Vasanas. This principle 
is kept in mind when Krishna says that rebirth is to everyone, 
even to those who have attained the Brahmaloka. 

But to those who have awakened themselves to the re¬ 
discovery of their Essential, Eternal Nature and realised them¬ 
selves to be the One, All-pervading Self—“after attaining Mc”^— 
to them, thereafter, there is no return to the plane of the limited 
existence. To the waker there is no re-admission to the realm 
where he was when he was dreaming; to awake is to miss for 
ever the joys and sorrows of that dream which he dreamt. After 
attaining the waker-hood (Me) there is no return (rebirth) into 
the dreamland {Samsar). 


fiff: I 

rrfk 9 rt: mivsm 
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17. sahasrayugaparyantam 

ahar yad brahmano viduh 
ratrim yugasahasrantam 
te "horatravido janah . 

- Ending in a thousand Yugas (aeons), - 
day, W - which, - of Brahma, ftr|: - know, - the 

night, - ending in a thousand Yugas (aeons), 

^ - they, - knowers of day and night, ^nri: - people. 

17. Those people who know (the length of) the 
day-of-Brahma which ends in a thousand Yugas (aeons), 
and the night which (also) ends in a thousand Yugas (aeons), 
they know day-and-night. 

Einstein’s “Theory of Relativity’ has pricked the bubble 
and it has been accepted even in the West that the concepts of 
time and space depend upon individual factors governing their 
measurements. Time hangs heavily and moves at a snaifs pace 
when one is in agitation or anxiously waiting for something; while, 
to the same individual, time flies when he is quite at ease with 
himself, under circumstances happy, pleasant and entertaining. 
One playing cards knows not when the night was spent and he is 
surprised when he notices the early dawn peeping through the 
windows. The same person will complain that each moment has 
lengthened itself to become hours, when he is at some unpleasant 
work or in pains. One who is enjoying the homogenous ex¬ 
perience of sleep, has no concept of time at all, while he is sleeping. 

From the above, it has been logically concluded in the 
philosophy of the Hindus that time truly is the measure of interval 
between two different experiences. The .greater the number of 
experiences that flood the mind to agitate it, the slower time moves; 
while the longer the sarnie experience continues the faster 
moves time. In a given single experience there is no perception of 
time just as there is no concept of distance when there is only 
one point; distances can be measureed only between two or 
more points. Basing their calculations upon this theory, the 
Pauranic Poets rightly conceived that their Gods had a larger 
dial for their divine watches. In the Upanishads also, we find a 
scale of relative intensity of Bliss-experience from a mortal, 
healthy, young man living in conducive environments, upto the 
very Creator Himself. This ascending scale of joy experienced 
in different realms of Consciousness has been found there,* 
as showing the relative mental equipoise and tranquillity at those 
different levels of existence. 


Read Swamyi*s Discourses on Taittiriyopanishad-^ll Valli. 
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In the calculations of Geeta it is said here that a thousand 
cycles constitute the day-time of the Creator; and an equally 
long thousand cycles constitute the night-time of the Creator. 
This declaration of those know the true measure of the day 
and the night,'' calculated in terms of cycles has been translated 
in terms of our 365-day years. Each cycle has aeons {Yugas).* 
These four aeons together constitute one cycle and a thousand 
cycles are conceived of as constituting the day-time of the 
Creator. 

In this and in the following two stanzas, the attempt in the 
Geeta is to point to the Life of the Cosmic Man and His concept 
of time. To indicate the identity between the microcosm (vyashti) 
and macrocosm (samashti) is the sacred labour in the categories 
of Vedanta. Creator, {Hiranyagarhha —the womb of all objects), 
is a concept which represents the totid mind and intellect of all 
the living creatures at any given period of time in the world. 

Mythology indicates God, as does any other underdeve¬ 
loped and, therefore, fanatic religions in the World, as an All- 
po\\erful Ruler of the Laws of Nature, as a controller of the 
joys and sorrows of all the beings, and as one who functions from 
“yonder behind the clouds”. Vedanta is the only religion in the 
World which dares to analyse this concept and show that, in 
reality, the Essence in this God-Principle is to be investigated and 
discovered in the subjective construction of the microcosm 
( Vyashti). 

When a person delves deep into the secret ways in which 
the mind itself projects the world-of-objects, he not only under¬ 
stands the omnipotency and power of the mind itself but also 
the concepts of the creator (Brahma), Sustainer (Vishnu) and 
Annihilator (Maheshwar) put upon the one and only Brahman. 
These three stanzas are given here, specially, to bring home to 
Arjuna this very subtle Vedantic concept which is at once the 
beauty and the glory of Hinduism. 

As the individual units, so is the sum-total of the assembly. 
The individual mind projects, creates and sustains what its fancies 
dictate—and without any regret scrapes the whole lot only to 
create a fresh. This constant function does take place in each 
individual only during the day-time, as representing the waking- 
state. In the same fashion the Total Mind—the Cosmic Creator— 
also is conceived of as creating the ^oss world of dense objects 
and intelligent beings only during His waking hours. 


• The consisting of 1.728,000 years; Treta Yuga consti- 

toted of 1,296,000 years; the Dwapara \Yuga having 864,000 years 
and The Kali Yuga of 482,000 years. 
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cra?rrsqWHHST% H<ls:U 

18. avyaktad vyaktayah sarvali 
prabhavanty aharagame 
ratryagame praliyante 

talai'va 'vyaktasamjnake 

- From the unmanifested, - the manifested, 

- all, 5r*T^?=r - proceed, - at the coming of day, 

’■raririr - at the coming of night, 5f^ir% - dissolve, - there, 
rr^ - verily, ?ro^T'T=r^5r% - in that which is called the unmanifested. 

18. From the unmanifested all tlie manifested 
proceed at the coming of the day; at the coming of night 
they dissolve verily in that alone which is called the un¬ 
manifested. 

’liTrram: H i 

TTgitHifts^: 'nsT nitii 

19. hhutagramah sa eva ’yam 

bhutva - bhutva praliyate 
ratryagame ’vasah partha 
prabhavaty aharagame 

- Multitude of beings, *T:-that, tr^ - verily, ?nHT - 
this, '<T^ - being born again and again, - dissolves, 

noTFm - at the coming of night, - helpless, tmr - O Partha, 
(son of Pritha), - comes forth, - at the coming 

of day. 

19. This same multitude of beings are being born 
again and again, and are dissolved, (into the unmandested) 
helplessly, O Partha, at the coming of night, and they come 
forth again at the coming of day. 

In these two stanzas an explanation is given on how the 
Creator employs Himself, during His day, which is a thousand 
aeons long, and during his night, which also is an equally long 
interval. It is also added here, that the Creator creates druing 
the day, and the entire created world, at the approach of His 
night, merges into ‘the unmanifested’ {Avyaktam). 

In the worldly sense of the term, ‘creation’ is generally 
understood as the production of something new. Philosophically 
viewed, ‘creation’ has a subtler significance and a more intimate 
meaning. A pot-maker can ‘create’ pots out of mud, but he cannot 
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‘create’ Laddus out of the same mud. The act of ‘creation’ is 
only the production of a name and form with some specific 
qualities, out of a raw-material in which the same name, form and 
qualities are already existing in an unmanifested condition, 
the potness was in the mud while the Lfif^Ww-qualities were not 
therein, and, therefore, a pot can be ‘created’ from a given sample 
of mud but not even a tiny bit of Laddu, Hence, It is concluded 
by the thinkers in Vedanta that “creation is but a crystalisation 
of the unmanifested dormant names, forms and qualities into 
their manifested forms of existence”. 

When a philosophy does not give this exhaustive definition 
of the term ‘creation’, it brings about, among the students, con¬ 
fusions regarding the theory of creation which it propounds. 
In many a religion of the world—wherein its only prophet is not 
even given a fair chance to preach his creed along with his philo¬ 
sophy, exhaustively—its theory of creation is an intellectual 
paradox and cannot stand the scrutiny of reasonable investiga¬ 
tion, even for a few moments. 

Anyone, living as he does, at any given day, is but the 
product of the numerous yesterdays that he has lived in his in¬ 
tellectual thoughts, his emotional feelings and his physical actions. 
The actions of the past, supported by the thoughts entertained 
and the valuations accepted by him, leave a distinct flavour 
upon his mind and intellect, and the future thoughts and their 
flow are controlled and directed by the previously made thought- 
channels. 

Just as there is consistency of species in procreation, so 
also, there is a consistency noticeable in multiplication of thoughts. 
Just as frogs breed frogs and men breed men, or mango-seeds 
germinate and grow to put forth mangos, so too, good thoughts 
creating good thought-currents can multiply only into a flood 
of good thoughts. These thought-impressions in the mind 
(Vasanas), that lie unmanifest to our sense-organs and often to 
our own mental and intellectual perceptions, become manifested 
as gross actions, thoughts and words, making our path of life 
either smooth or rdu^, according to the texture and quality of 
the thoughts manifested. 

Suppose that a doctor, an advocate, a devotee and a dacoit 
are all sleeping in a rest-house. While sleeping, all of them look 
the same: masses of flesh and bones, breathing and warm. The 
advocate is in no way different from the dacoit, nor is the doctor 
different from the devotee. The specific qualities in each bosom, 
at this moment, though totally absent from observation are not 
non-existent but they remain in a condition of dormancy. 
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These un-manifested temperaments, capacities, inclinations 
and tendencies come to project forth and manifest when they 
wake up, and once they leave the rest-house, cacli will be pur¬ 
suing his own peculiar thought-tendencies. In the rest-house, the 
doctor, the advocate, the devotee and the dacoil, all were in their 
unmanifested state (Pmlaya), while they were asleep, but at 
dawn, when they wake up, these four different specimens are 
projected forth into manifestation. This, in the language of Reli¬ 
gion and Philosophy, is called ‘creation’. 

With this correct understanding of the process of creation, 
it would be certainly easy for us to understand the cosmic pro¬ 
cesses of creation and dissolution. The Creator, or the Total- 
mind, during His waking hours of thousand aeons projects out 
the already existing vasaims, and the approach of nighty they 
merge verily into that alone^ which is called the ^^immanifested'\ 

It is insisted here by Lord Krishna, that ‘V//c very same 
multitude of beings are born again and again and merge in spite 
of themselves^'. Subjectively, this declaration provides us with a 
clearer understanding of how man becomes enslaved to his own 
thoughts and emotions. It is never possible that an animal-man, 
pursuing consistently the life of sensuality, perpetrating unkind 
cruellies in order to satisfy his passions can wake up overnight, 
to be a gracious man of all perfections... .however great his 
teacher, however divine the occasions and whatever the sanctity 
of the place or the time might have been. 

No teacher can or shall ever touch his disciple and thereby 
transform him, instantaneously, into a divine preacher, unless, 
of course, the student has the divine tendencies lying dormant 
and ready for manifestation in him. The moment, anybody 
argues that, as a rare instance, one great soul had been so trans¬ 
formed in the past, by one unique teacher, then there must have 
been some equally unique instance of some magician pro¬ 
ducing a Laddu out of mud. In the latter case, we know, that it 
was only a magic and that the Laddu was not produced from the 
mud. Similarly, intelligent people, with some understanding of 
the Science of Life, and with, at least, a little share of respect and 
devotion for the Prophet of the Geeta, will hoot down such a 
fantastic story. Such a story can be accepted only in a mood of 
poetic exaggeration indulged in by the disciples, in praise of 
their teacher. 

‘T/ie very same multitude of beings,''" meaning the very same 
bundle of thought-impressions—an individual being nothing 
other than the thoughts that he entertains-—arrives at different 
fields of activity and states of Consciousness in order to exhaust 
itself. ‘7n spite of themselves"" {Avasaha), is a powerful expression 
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indicating the incapacity of an individual to disinherit himself 
from his past. The past always faithfully follows us like our 
shadow—darkening our path when we are turning our back to 
the Light of Knowledge, and accompanying us submissively at 
our heels like a guardian angel when we turn towards the efful¬ 
gent Self and wend our way towards It. 

On leaving a physical embodiment, a particular mind- 
inleJlect-equipment continues its existence in just the same way 
as an actor who drops down the apparels of the king at the close 
of the play and continues to exist in his individual capacity as 
the father of his children, the husband of his wife, etc. The taking, 
up of a physical structure and singing the song of one's mental 
vasanas, in the form of actions, is called the ‘creation', and when 
that physical structure is given up, the thoughts and ideas 
having no equipment to express themselves become the un- 
manifested. A fiddler playing at the fiddle makes the music in 
him manifested and w hen the fiddle is kept away in its box, the 
music in the individual becomes unmanifested. 

This ‘realm of the unmanifested' in each bosom undergoes 
constant change, whenever it comes in contact with the w'orld 
of manifestation and reacts to it. We already know' that change 
cannot take place unless it is upon a changeless substratum. 

Upon what permanent platform does the unmanifested come 
to play its drama of life? 

flrwcg h n^oii 

20. paras tasmat tu bhavo 'nyo 

’vyakto 'vyaktat sanatanah 
yah sa sarvesu bhutesir 
nasyatsu na vidasyati 

TT:; - Higher, rF^rTT - than that. ^ - but, - existence, - 
another, - unmanifested, ?jo3TfTrT - than the unmanifested, 

- Eternal, - who, JT: - that, srfT - in all, in beings, 
in beings destroyed, rr-not, - is destroyed. 

20. But verily there exists, higher than that un¬ 
manifested (Avyakta), another Unmanifest, ( which is ) 
Eternal, which is not destroyed when all beings are des¬ 
troyed. 

The same black-board is approached by different teachers 
toexplaindifferent subjects, during a single day in any class-room. 
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The mathematics teacher’s gcometricaJ figures and calculations 
are wiped clean by the geography teacher to design his maps of 
the world and to trace the path of rivers, the location of lakes 
and the position of mountains. When the chemistry teacher 
arrives, he rubs off the entire world of mountains, rivers and 
oceans represented on the black-board, and he, in his turn, re¬ 
presents thereon the laws of chemical reactions between the 
various elements and compounds among themselves and with 
others. Tt is now left to the history teacher to make the black¬ 
board clean again and to re-fill it with the family-trees of dy¬ 
nasties destroyed and families forgotten. Each teacher comes and 
marks out on the black-board different designs which represent 
the design of knowledge that he has in his bosom. But all designs 
were chalked out and executed upon the same black-board, 
which illumined the mathematical calculations, the geographical 
data, the chemical formulae, and the historical facts, in turn. 

Similarly, the changing world of the unmanifested must 
have one Changeless Substratum, **//;«/ which is no! destroyed 
by the destruction of all beings (bhoothasy\ When, in the evening, 
the students and teachers have all left the class-room, the black¬ 
board still remains. This principle of Pure-Consciousness, Itself 
Unmanifest- "inasmuch as It is not perceivable by the sense- 
organs or comprehensible by the mind and intellect—is indicated 
here as the changeless substratum of all when the Lord declares 
^*beyond this unnianifested. there is the other Eternal-Existence, 
the Unmanifesr. 

The unmanifested (vasanas) are the seeds of the manifested 
and they constitute, what Vedanta indicates by its very familiar 
term, Ignorance (Avidya), Ignorance can be only of an existent 
something; 1 cannot be ignorant of my tail, since 1 have not got 
a tail. This proves the existence of some Positive Factor called 
the Truth, the Self, etc.—the black-board upon which, all other 
conditional knowledge is scribbled- as the Permanent and 
Changeless Substratum. The ignorance of the Real Nature of 
this Eternal Factor is called Avidya, which in its turn projects 
out the manifested everchanging world of names and forms. 
The Ultimate Reality, the Self, is being indicated here as some¬ 
thing that lies beyond the hazy frontiers of delusory experiences 
of creation, dissolution and recreation, on and again. 

Is this Urwianifest then the Supreme? 0/\ is there yet 
another factor which alone is fit to be the goal of life? 

21. avyakto "ksara ity uktas 

tarn ahuh paramam gatim 
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yam prapya na nivartante 

tad dharna paramam mama 

- Uncnanifested, - Imperishable, - thus, 
called, - that, : - (they) say, - the higest, - goal, 

(path), - which, 3TF^ - having reached, H - not, - return 

“ that, g'R - abode (place or state), - higest, qiT - My, 

21. What is called the Unmanifest and the Im¬ 
perishable, that, they say is the highest goal (path). They 
who reach It never again return. That is My highest abode 
(state). 

What has been indicated in the previous stanza as ‘V/ze 
other Unmanifest--which is the Eternal Existence—which knows 
no destruction''" is explained here as the Imperishable mentioned 
earlier in this chapter.^ The Imperishable was defined as the 
Brahman, the Substratum for the entire Universe, and we wefe 
also advised there that we must meditate upon OM as the symbol 
of this Imperishable. The Self w hich is of the nature of Pure 
Awareness is that w'hich lends existence and dynamism to the 
unmanifested vasanas, and makes them c ipable of projecting out 
to form the manifested world of activities and behaviours. This 
Eternal Unmanifested Factor, the Imperishable Self, is the highest 
goal for man to achieve. 

In all other states of existence, there is again and again 
the experience of return.^ Just as sleep is not the end of life, 
but only a refreshing pause between vSpans of activity, so too death 
is not an end, but often, only a restful pause in the unmani¬ 
fested condition that comes between two successive manifested 
existence in different embodiments. It was already indicated that 
even from the Brahma-loka, the ego-centres will have to return 
to exhaust their unmanifested cravings, the vasanas. Birth, we 
have been already told, is *‘a house of pain and finitude” and, 
therefore, complete satisfaction can be reached only when there 
is no rebirth—no return. 

Often, educated students of the present generation ask, 
“why should there not be a return?” The question though 
natural, cannot stand even a moment’s scrutiny. Generally, 
cause-hunting is for things that happen and not for things that 
do not happen. Nobody anxiously enquires why I am not in a 
hospital but an intelligent enquirer has every right to enquire 


1 3 and 13. 

2 Samsaratitti-Samsar. .the whirl of birth and death. The shuttle 
between the unmanifested and the manifested, is life as we know it now. 
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why 1 have gone to the hospital. We may enquire why the in¬ 
finite has become the finite; but the question does not arise at 
all why the Infinite should not fall again into the finite. This 
question is as absurd as my enquiring as to why you are not yet 
in the jail ? For not going to the jail, no cause-hunting is neces¬ 
sary. And if, you have actually gone to jail, there is certainly a 
justification to ask and enquire what is the exact crime for which 
you have been sent to jail. 

We can never explain to a little girl and make her under¬ 
stand what are the physical and emotional thrills of married life; 
in her childhood she has not the vehicle of comprehending the 
biological thrill of the sex-life. But, as the same girl grows in her 
maturity, she develops in herself the biological antennae to feel 
and mentally comprehend the very same thrills which were to 
her but empty suggestions in her early childhood—when, all 
she wanted was that her mother should marry her! In the same 
fashion, a seeker who lies burrowed in the dung-heap of his mind 
and intellect, cannot in its filthy atmosphere, know the vast 
embrace of the horizon and the glorious fragrance of the fresh 
breeze. As the seeker detaches himself from his false identifica¬ 
tions, through the process of meditation advised’* he, as it 
were, gets himself hatched out of his limiting adjuncts, and comes 
to enter into the vaster fields of the subtler experiences. On 
waking up alone can one realise the falsehood of one’s dreams: 
the dreamer can never, so long as he dreams, realise the delusion 
from which he is suffering. Having awakened from a dream, 
the waker cannot be pursued by his dream-sorrows and his 
dream-happenings. 

The Self or Pure Consciousness is poetically described here 
by Vyasa as the dwelling place of Krishna, ^Uhat is the highest 
dwelling-place"'. In Geeta, the Singer of the Song Divine, is the 
Self, and as such the highest goal is to reach the State of Pure 
Consciousness, the Imperishable, which is available for the ex¬ 
perience as the Self. This has been already described at length 
while the teacher was indicating the nature of Knowledge gained 
by one who attains the state of the Divine Purusha. 

What is the direct path by which this consummate goal can 
be reached is explained in the followingt 

5^1?: ^ qr: ^ \ 

22. purusah sa parah partha 

bhaktya labhyas tv ananyaya 


♦ Vin~-12-13 & 14. 
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^iitahsthani bhutani 
vena sanwn idam tatam 

“ Piirusha, > that, qr; - higest, Tr«f - O Partha, 
by devotion, - is attainable, ^ - verily, - without 

another object (unswerving), - of whom, - dwelling 

within, - beings - by whom, - all, f- this, •* 

pervaded. 

22. That Highest Purusha, O Partha, is attain¬ 
able by unswerving devotion to Him done, within whom 
all beings dwell, by whom all this is pervaded. 

A goal of life, which has an existence only in the poetic 
conception of the philosopher, will never be considered as a 
goal worth gaining, by the practical minded Indian seekers. 
A vague indication tliat after death the departed souls hang on 
in a region of now'hcre, until the Day of Judgment, etc., can not 
enchant those who have a scientific bent of mind, and such a 
philosophy can be insisted upon only when the faithful are dis¬ 
couraged to make use of their own thinking faculties. Blind 
faith alone can feed the followers of such a creed, jailed behind 
the iron-doors of its scriptural statements. 

Here Krishna, the Prophet of the Hindus, vividly chalks 
out the technique and the path by which ^^what has been called 
the Unmanifest^ the Imperishable^—that Supreme Purusha is 
attainable^". Single-pointed devotion is the way and the means. 
Devotion—total selfless identification—to the Supreme Purusha 
can be achieved only when the devotee has learnt to dissociate 
himself from all his preoccupations with his world of body, mind 
and intellect. This detachment from the false is gained in a 
growing attachment with the Real, the Permanent. An act of 
inspired seeking, of identifying oneself totally with the experience 
of *Self I am" is the whole-souled devotion to Him alone"" that is 
mentioned in this line. 

The Self, thus identified, by the seeker in his meditation 
as himself, should not be conceived of as merely the Divine 
Spark that presides over his own individual matter envelopments. 
Though the seeking is subjective, in identifying with the Self, 
in the final experience, It is to be realised as the very Substratum 
of the entire universe. Implying this oneness of the Self with the 
Truth behind the entire world of phenomenon, Bhagavan says, 
as an indication of the nature of the Purusha^ *Hn whom all beings 
abide and by whom all this is pervaded"". 

All mud-pots exist in the mud, and the mud pervades all 
mud-pots irrespective of their shape, size or colour. Whether 
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ocean"^ ^ T ^ wave-let, all are nothing but the 

the subst^nri . f“n" of fhem. Within and without, 

made tW substance with which they are 

is nothino of the waves, big, small or linv’ 

IS nothing other than the ocean from which they are born. 


n.ct Awareness is the Eternal Truth in which the unmani- 

lested comes to be projected forth as the manifested. But for 
the cotton, the weaver’s unmanifesled conception of beauty and 
projwrtion cannot be projected and spread out through his 
creative art of weaving a design on the cloth he is making. At 
tu ^h'dX, design of cloth, the one factor without which 

the dCwSign cannot stand is the substance of the threads in the 
cloth- -the cotton. 


i urc Awareness, poured into the moulds of Vasanas when 
fr(^,en w'ith ignorance becomes the multiple worlds of names 
and forms: recognised, craved for, and fought over to acquire 
and to possess -evcryw'here by everyone. Therefore, one, who 
has identified oneself with the Self, in that vivid experience, 
comes to understand the very Essence out of which the confusing 
multiplicity has risen up into manifestation, to confound the 
stupid ego and to torment it with the delusory dream of its 
samsar ! 


After enumerating the two distinct ways of procedure to 
go back from the manifest to the unmanifesi, in the following, 
Krishna devotes an entire section to explain the routes taken 
by seekers to reach two different destinations. Some reach a 
destination where there is a return and others attain a level of 
experience from which there is no return. 

What are the two Paths ? 


fTrorf % i 

sterrarr wwrftr 

23. yatra kale tv anavrttim 

avrttim cai ’va yoginah 
prayata yanti tarn kalam 
vaksyami hharatarsabha 

- Where, ^T% - in time, 5 - verily, - non-return, 

- return, ^ - and, tr^ - even, • Yogis, - 

departing, - go to, that, - time, (I) tell, 

iPTCTT^T - O cheif of Bharatas. 

23. Now at what time (path) departing, Yogins 
go never to return, as also to return, that time (path), 
I will tell you, O Chief of Bharatas, 
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The Lord has already explained that there are two goals 
in life which men seek: the extrovert life of satisfying the ego 
and gaining its flickering joys among the sense-objects,—each 
of which experiences soon souring itself to sorrow; and the 
Divine Mission of seeking the Imperishable by ending the ego 
in a re-discovery of its own Real Nature as nothing other than 
the Eternal Consciousness, the Changeless Substratum of the 
whole universe. 

These two goals, it has been indicated, differ from each 
other inasmuch as the former encourages a return again to a 
finite embodiment, to live the consequent ego-centric life of limita¬ 
tions, and the latter promises a goal, having reached which, there 
is no return. The Realised One comes to experience and enjoy 
the Infinite Beatitude of the Bliss Absolute as his own Real Self. 

If thus, there are two goals to be gained, there must neces¬ 
sarily, be two different paths guiding the two types of seekers 
to their respective destinations. In the stanza under review, the 
Lord promises that he will explain to “the Chief of the Bharata 
family'’, both, the “Path of Return” and the “Path of no Return”. 

There is a pun on the word ^Kale" used here; it shows both 
the time of departure and the path pursued by the different types 
of seekers at the end of their present manifestations. 

The path pursued by those who have no return is as follows: 

srqrafT 

24. agnir jyotir ahah suklah 
sanmasa uttarayanam 
tatra prayata gacchanti 

brahma brahmavido janah 

- Fire, - light, : - day, - the bright fort¬ 
night, - six months, - the northern path of the 

sun, - there, sr^rTT: - departed, - go, ^ - to Brahman, 

- Brahma knowing, - people. 

24. Fire, light, day-time, the bright fortnight, 

the six-months of the northern solstice following this Path, 

men who know Brahman go to Brahman. 

This and the following stanzas have been commented upon J 
very differently by different commentators and some, in their | 
utter despair, have even wrongly judged these passages as ex¬ 
tremely obscure. This passage makes use of the mystic language 
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of the Upanishads and everyone, except those who have made 
a thorough and deep study of the Upanishads, is apt to despair 
in not finding any sense in them. But we should not forget that 
the Geeta is “the milk collected from the Upanishadic cows.”^ 

Here, in the stanza, the path of “gradual-liberation” 
(Karma-miikti) is explained. According to the Upanishadic 
tradition, “he who has lived a life of rituals, (Karmas), and 
worship, (Upasana)^ to enjoy the result accrued, will be walking 
the Path of the Gods {Devayana) and entering through the sun, 
will go beyond it to the Brahmahka\ There he enjoys the super- 
sensuous Bliss till the end of the cycle, when, along with the 
Creator, he gets the total liberation. This Path of the Gods, 
is indicated here by the terms borrowed from the Upanishads 
which have a wealth of suggestiveness to all students of the 
/?/5/2/-declarations.2 

Fire^ flame^ day-time, the bright fort-nighu the six^ months 
of the northern solstice of the These indicate the Path of 

the Gods’ presided over by the Sun, while the ‘Path of the Ances¬ 
tors' will be described in the following verse where we shall find 
that it is presided over by the Moon. In the Prasnopanishad this 
has been very vividly brought out when that Upanishad supplies 
the students with a theory of the creation of the multiplicity from 
the one Great Truth. It was explained tlvdiPrajapati, the Creator, 
himself became the Sun and the Moon, and these two phenomenal 
objects are mentioned as representing energy and matter res¬ 
pectively.^ 

Identifying with the Dynamic Centre in himself, a seeker 
tries to live the life. Such an Upasaka of the Truth, at the time 
of his departure from his present manifestation in the world, 
comes to think of the object of contemplation of his whole life¬ 
time, and naturally, he goes to the world of his thoughts—“as 
you think so you become”. By entertaining the evolutionary 
thoughts in one’s mind, all through one’s life, one must, after 
leaving the present embodiment, walk the ascending path of evo¬ 
lution, the Path of the Gods, indicated here as the Path of Light 
and fitx\ day-time^ the bright-fortnight, the northern solstice of 
the Sun\ Thus, in the mystical language of the Upanishads, 
the path pursued by those who are great devotees of the Brahman, 


1 Sarvopanishadow-gavo dogdha. . , u • 

2 There is description of these two Paths mentioned here in the 
Bramahsutras formulated by the Author of the Geeta, as well as in 
the Chandogya Brihadaranyaka, Prasna^ and Kathopanishaas, in 
the Bramahsutra read IV, ii, 17 & 20. 

3 For elaborate explanation, read Swamiji s Discourses on the Frasno* 

panishad'\ 
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the Eternal, is described as stretching towards the North. These 
implications are all epitomised and the Upanishadic Rishis often 
use the term “Northern Route'” to indicate the Path of Gradual 
Liberation. 

As contrasted with this Path of No~Return there is the Path 
of Sure-Return which is explained in the following! 

25. dhimio ratris tatha krsnah 
sanmasa daksinayanam 
tatra candramasam Jyotir 
yogi prapya nivartate 

- Smoke, night, rfTT-also, fToif: - the dark (fort¬ 
night), T^rr^r. -thc six months, - the southern path 

of the sun, there, lunar, light, dm - the 

Yogi, - having attained, - returns. 

25. Smoke, night-time, the dark-fortnight, also 
the six months of the southern solstice, attaining by these 
to the Moon, the lunar light, the Yogi returns. 

The path of Return, called the “Path of the Ancestors'* 
(Pitr-yana), is considered as presided over by the Moon, 
which indicates, the world of matter.* Those who are leaving 
the world after spending their life-time in doing good and per¬ 
forming rituals (karmas) unaccompanied by any worship (upa- 
Sana), arc those who go to the World of the Ancestors, (Pitrus), 
otherwise, popularly, known as the Heavens. These denizens 
of the Heavens, on having exhausted their merits, gained by them 
through their divine actions, will have to return into desired em¬ 
bodiments, ordered by their individual Fn.yflwa-balance that are 
ardently pressing for expression and fulfilment. 

Smoke, night-time, the dark-fortnight, the six months of 
the Southern Solstice'"' —These indications chalk out the Path 
through the moon (Pitr-yana), to the world of the ancestors. 
The moon, as we said, represents the world of matter and is the 
presiding deity of the sense enjoyments. Such people do return 
after having attained, through the grace of the Moon, the Heaven¬ 
ly enjoyments for an interval. 

In short, these two stanzas indicate that, in his lifetime, 
a seeker struggling to raise himself above the various matter- 


Read Swamu*s * Discourses on Prasnopanishad\ 
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envelopments and his identifications witli them, reaches the higher 
spiritual realms from where, in the stream of his spiritual progress, 
he reaches the Ultimate. But in case, he be a courier of pleasure, 
singing ever at the temple of sensuality, then he falls, on the Path 
of realising those developed instincts, and comes back again 

into the field of action here.wherein he can again make or 

unmake himself. 

In conclusion Krishna adds i 

TTrft I 

26. suklakrsne gati hy etc 

jagatah sasvate mate 
ekaya yaty anavrttim 
anyaya "vartafe pimah 

^T^FTfrcffr - Bright and dark, - ( two ) paths, fk - verily, 
rr% - these, - of the world, - eternal, - are thought, 
- by one, - ( he ) goes, - to non-return, - 

by another, - (he) returns, - again. 

26. The path of light and the Path of Dark-ness 
available for the world are verily thought to be both eternal; 
by the one, the Path of Light, a man goes to return not; 
by the other, the Path of Darkness, he returns again. 

The two paths, so vividly described above, are renamed 
here as the ’Path of Light’ and the Tath of Darkness’, according 
to the goal to which each path leads the pilgrims. One takes the 
travellers to the brilliant heights of evolutionary success; the other 
into the dark abyss of devolutionary sorrow. These two paths 
described here, in their general implications, can be considered 
as showing the Path of Moksha and the Path of Samsar, 

The ways of life in any given generation always fall under 
two categories: the secular and the sacred. The former, the secular, 
is pursued by those who feel that food, clothing and shelter are 
the absolutes and the fulfilment of life is the satisfaction of the 
largest number of physical and emotional sense-ticklings, and 
whose intellects are cold and satisfied, feeling no urge to seek any¬ 
thing nobler and diviner. The latter, the sacred, however, is 
pursued by those who can feel no encouragement in their bosom, 
when the sense-objects giggle and dance in front of their sense- 
organs, and whose intellects are ever on fire with a great seeking 
of something beyond, something deeper than the mere surface 
existence in life. 
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These two paths—which mean not only the two impulses 
of the sacred and the secular, but also all those who follow these 
two paths: the seekers of materialism and the seekers of spiri¬ 
tualism-—“nre to be considered as truly EternaV", In the largest 
sense of the term, these two impulses together constitute the 
entire Samsar, and since, the world of finitude and change is 
eternal, these two contrary impulses are also eternal. But it is 
the Vedantic theory, approved and upheld by the lived experiences 
of the Seers and Sages, that Samsar^ for the individual, can be 
ended. 

Subjectively, considered, this stanza may perhaps, have 
a secret suggestion to make to the true Yogis: meaning the sincere 
meditators. Even in an elderly Sadhak^ who has been on the path 
for years, the existing Vasanas in him may now and then come up 
to insist upon his extroversion. At such moments of inner revolt 
in us, we, as seekers and meditators, need not at all get flabber¬ 
gasted because, as the Lord explains, the aspirations for the 
higher life and the tempatations for the lower existence arethetw'o 
opposing forces that are eternally at tug-of-war with each other. 

What exactly is the gain in knowing these two paths, and 
their eternal nature? 

Haft qTH i 

HbTHfrft HHTSfH IRvaM 

^ ^ ^ ^ ^ 

27. nai 'te srti partha janan 
yogi muhyati kascana 
tasmat sarvesu kalesu 

yogayukto bhava 'rjuna 

?r - Not, - these, - two paths, m'A - O Partha, - 
knowing, - Yogi, - is deluded, ^7^ - anyone, - 
therefore, - in all, spr^rT - times, jftrrTiT: - steadfast in Yoga, 

- be, (thou), - O Arjuna. 

27. Knowing these paths, O Partha, no Yogin is 
deluded: therefore, at all times be steadfast in Yoga, O 
Arjuna. 

After knowing that the Path of Light and the Path of 
Darkness are the two opposing forces that function in our mental 
life eternally, a true seeker will not fall into any sense of despair, 
when he watches a revolt rising in his bosom. **No Yogi is deluded 
knowing these paths." 

The entire line of argument pursued by Krishna, is to reveal 
slowly and steadily the ‘Path of Return’ and the ‘Path of No- 
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Return’ and now, in this penultimate stanza of this chapter, he 
summarises his theme and purpose, and says ^Uherefore, Arjuna, 
you be a Yogi at all times"*. Here, he who has withdrawn himself 
from his false-identifications and has come to fix his single pointed 
mind in the contemplation of the Self, is the Yogi. 

In short, the entire chapter is a divinely powerful plea 
recommending that Arjuna should, even while acting in the world, 
continuously strive to be one living in the awareness of the 
Divine, through a process of self-less identification with the 
Eternal, Imperishable Purusha. 

**By mere meditation how will we gain the specific merits 
that are promised by the Sruti and the Smriti when we follow cer- 
tain noble actions in life?"" 

#91 tRT srfetjq I 

28. vedesu yajnesii tapahsu cai "va 

danesu yat punyaphalam pradistam 
atyeti tat sarxam idam viditva 

yogi par am sthanam iipaiti ca "dyam 

- In tht Vedas, - in sacrifices, - in austerities, 
^ - and, iTsr ~ also, in gifts, m - whatever, - 

fruit of merit, - is declared, - goes beyond, - 

that, - all, - this, - having known, - the 

Yogi, (the meditator ), q'TJf - Supreme, - abode, - 

attains, ^ - and, - primaeval. 

28. Whatever fruit of merit is declared (in the 
scriptures) springs up from the study of the Vedas, the 
performance of sacrifices, the practice of austerities and 
charity—beyond all these goes the Yogin, having known 
this (the two paths) attains to the Supreme Primaeval 
(Essence). 

The Upanishadic literature, the Brahman-portion of the 
Vedas, and the Smriti branch of our sacred scriptures,—each 
one of them insists and prescribes some type of sacred activity 
or other, that should be undertaken by every seeker of the Divine. 
Everywhere, the prescription for each specified sacred activity 
is followed by exaggerated promises of some terrestrial and some 
celestial benefits. Arjuna was a well-read student of the Vedas. 
He was one who had been fatly fed with the cream of the Karma- 
kanda in his early boyhood, and as such, Krishna suddenly re¬ 
members, as it were, that the Pandava-prince must yet have a 
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lingering doubt that through pure meditation alone all the 
bciictits promised by these sacred actions will not be achieved 
by the Yogi. 

This is no exaggeration; even now, there are among us a 
majority of pundits who dread the Path of Meditation and 
glorify their fear by excuses that without Karma-Q.nd Vpasana 
meditation could never be successfully undertaken. Sacred 
actions and worship of the deity, we know, when performed and 
undertaken in a spirit of selfless dedication and true devotion, 
no doubt purify the inner equipment {Antahkarana-suddbi), 
integrate the personality, and lend a greater equipoise to the 
meditator at the scat of meditation, so that he can easily take off 
on the wings of his mind and intellect for the land of the Im¬ 
perishable Purusha. 


Here, we can consider Krishna as emphasizing that medita¬ 
tion can be undertaken by anyone who is even slightly capable 
of it, because, the Lord explains, whatever meritorious results 
arc promised in the scriptures to accrue from the study of the Vedas, 
performance of the Yajnas, practice of austerities and selfless 
charityf" a true Yogi, meaning—a sincere meditator—gains 
them. Besides, the Lord is emphatic when He says, Yogi 
rises even above all these^ Attempts at meditation can integrate 
the personality a million times more easily and quickly than by 
the slower processes described above—it being understood that 
the devoted meditator has developed in himself the necessary 
amount of dispassion and discriminative thinking. Even these 
can grow when meditation is pursued regularly and sincerely. 


When thus, a meditator who has, through meditation, 
gained the results of selfless Karma and Upasanas, continues 
his practices he learns to soar higher and higher, until atlast he 
comes to realise “/Aw”, the Imperishable Purusha, and **attains 
to the primaeval. Supreme Abode*^ —having attained which. My 
highest state, there is no return.” 








ity srimad bhagavadgitasupanisatsu brahmavidyayam 
yogasastre srikrsnarjunasamvade aksarabrahmayogo 
nama stamo ^dhyayah. 

Thus, in the Upanishads of the glorious Bhagavad 
Geeta, in the Science of the Eternal^ in the scripture of 
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Yoga, in the dialogue between Sri Krishna and Arjuna, 

the discourse ends entitled: 

THE YOGA OF IMPERISHABLE BRAHMAN 

Here the term "Yoga of the Imperishable Brahman” is to- 
be understood as "the way to the Imperishable Brahman”. After 
describing in this chapter the questions raised by Arjuna, the 
Lord was borne away on the high tides of His divine inspiration, 
to explain how those who can remember the Infinite at the time 
of their departure from the body will reach the Infinite. There¬ 
fore, He advised Arjuna to remember the Infinite always and face 
his life diligently. 

Naturally, Krishna lias to explain what is the nature of 
that Infinite upon which the seeker is to fix his single-pointed 
mind. We had thus, in stanzas 9 and 10, a set of brilliant phrases, 
which, in their suggestiveness, explained the Inexplicable. Having 
described the Imperishable Brahman, the Singer of the Geeia 
explains the Path of Light and the path of darkness, the former 
leading to the Imperishable and the latter abducting the ego 
away from its divine home into the ‘house of pain and fmitude. 
Rightly, indeed, has the chapter been captioned as “the Way 
to the Imperishable Brahman”. 

For the rest of the terms in the Sankalpa Vakya, please 
refer to the extensive treatment given under Chapter I and 11. 




INTRODUCTION 


RIMAD-Bhagavad-Geeta, as a text-book of Hindu reiiais- 
sance, has necessarily to carry with it the seeds of thorough 
reformation, almost revolutionary in their onslaught. The 
fundamental principles remaining the same, a religion that keeps 
pace with life has to readjust itself to accommodate current 
social problems and political conditions. Religion was not extinct 
in the era of the Mahabharata. But the Vedic principles needed 
a re-adjustment and a re-affirmation in the context of the life 
available in that era. Vyasa's mouthpiece. Lord Krishna, is the 
most brilliant organ that sang a song of progress to the new 
era throbbing with its cultural revolt. 


When the fundamentals forming the foundation are to be 
kept sacredly the same, the only adjustment that is possible 
for the expansion of a science of life, is to discover a rnore liberal 
means for its application, and to annotate the same in the lan¬ 
guage of the conflict and struggle available in that period. Blind 
faith can have a compelling charm only in the early age of a 
people, and when they grow and become stalwart in their reason, 
and muscular in their motions, the impetuosity of the generation 
can no more be tamed and kept within bounds by the sandy 
beaches of barren faith. It demands and expects walls of unshak¬ 
able logic and reason to support the stream of assertions in the 
philosophy of the thinkers. To a large extent, an interpreter 
of a philosophy- -not the philosopher^—will have to dance to 
the rhythm of the inundations and the direction of the current 
of thought and life in his age. 

This new interpretation, at once intelligent and meaning 
ful, has, no doubt, injected a new vigour and brought fresh blood 
into the senile values of life and their ineffectual application in 
the society. Such repeated transfusions of youthfulness and 
vitality into the dilapidated body of the religion had sustained 
the ageless tradition of the Hindus through its chequered carreer 
down the aisles of Time. One of the most powerful rejuvenation 
treatments that the immortal lore received in recent times was 
from the hands of Vyasa, and Bhagavad Geeta repoits that 
operation divine. 


From chapter seven on, we notice how Krishna gathers 
a growing courage of assertion in His expressions, 

He no more struggles to veil His new religion, as He ffid almo^ 
upto chapter six. In chapter seven, we find how the Champion 
of the Revolt throws His gloves down, in a chaUenge. when 
he said, “I shall tell you the full knowledge, speculative and 
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practical”. Thereafter, Krishna has been pursuing the theme of 
spiritual practices, like a mathematician solving his problem, 
stage by stage, for the benefit of his students. Nowhere has He 
insisted upon any blind faith in what He said. On the other 
hand, at every stage. He has been scrupulously careful to supply 
the necessary data and the rational arguments for the why and 
the wherefore of the Vedantic beliefs and the ways of self-per¬ 
fection advocated by Vedanta. 

The same tempo of ruthless intellectual estimation is being 
continued in chapter nine also and its very opening stanza 
promises that the Lord will be giving, during His discourse, not 
only the theory of self-perfection but also the logic behind it 
all. It is very clear, if sympathetically noticed, that the kind 
teacher in Krishna is carefully avoiding the vague and mystic 
technical terms, then in use in the Vedantic literature, except 
the most elementary. 

Ideas have been simplified here so that they can be easily 
grasped by Arjuna, the representative of the ordinary, educated 
men of his time. However, the same principles will be found to 
have been explained again in a later chapter,* under the orthodox 
terminology of Vedanta as Kslicira, Kshetrajna, Jnana, Jneya, 
Purusha, PrakritL etc. 

“Dividing the subject of enquiry into its main divisions: 
analytical explanation of the divisions; categorical treatment 
of the subject under each division: discussion of the relation 
betw^een the Vv'irious parts and setting dowm the conclusions drawm 
thereform”—this would in our days be considered as the proper 
scientific method for the treatment of a subject. In this sense of 
the term, Geeta is not at all scientific. But, at the same time, 
the conversational style of the Geeta has its own characteristic 
clarity and Sastraic precision. Krishna himself calls it “the most 
secret Science”. To every careful student of the Geeta, it will 
be clear that in its scientific outlook and systematic explana¬ 
tions the discourses leave nothing to be desired. 


* Chamer XIII 



«rsT ^IcRTtSHsqr^I: 

?? 5 ^ ’IfTcW ggry q T H T ^q ir I 

?TT!T firirPT^^ q glT f^ qtgq^smil 

srihhagavan uvaca 

1. idam tu te guhyatamam 

pravaksyamy anasuyave 
jnanam vijnanasahitam 

yaj jnatva moksyase ^suhhat 

- This, ^ - indeed, ^ ~ to thee, - greatest secret, 

ST^^^rrft' - ( I ) shall declare, - to one who docs not cavil, 

- knowledge, - combined with experience, - 

which, jfre^T " basing known, - you shall be free, - 

from evil. 

The Blessed Lord said; 

1. To thee who does not cavil, T shall now declare 
this, the greatest secret, the most profound knowledge 
combined with experience (or realisation); which having 
known, you shall be free from the sorrows of life. 

In the very opening stanza, Krishna promises that he 
will be discoursing here upon most profound know'ledge 

along with its realisation \ because Arjuna is one v ho is fit for 
this sacred confidence. In the early days of a revolt, there is a 
compelling necessity for keeping a certain amount of secrecy 
regarding the philosophy of the revolution. 

Aijuna had been found fit to share this secret knowledge 
because, conversion into a new way-of-thinking is inipossible 
only for those who have a tendency to carp at the new philosophy. 
Those who catch at small faults and errors, or who try to make 
trifling objections and raise false arguments, can never come to 
judge or rightly evaluate a philosophy, much less become enthu¬ 
siastic followers of its way of life. 

Lord Krishna has found, in Arjuna, one who is really 
anxious to evolve. Only, he wanted help, from some quarter, 
to develop in himself an intellectual conviction for the wa>-of- 
life he was to pursue. The Lord says that He will declare the new 
philosophy to Arjuna, does not carp or cavir , mid the 

benefit of this knowledge and its practical application has also 
been indicated in this stanza; Having known which you shall 
be free from all the limitations of finite existence^ . 
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An individual becomes incapable of facing the challenges 
of his life and meeting its rising demands, because, in his false 
estimation of things and beings, he comes to play in discord 
with the whole orchestra of life. To understand ourselves and the 
world outside is to know the secret of keeping a healthy and happy 
relationship with the world outside. He who is capable of tuning 
himself up thus with the whole is the one who is marked out for 
sure success and complete victory in life. 

Because of his internal maladjustments, we found the 
hero of his age, Arjuiia, behaving as a shattered personality, 
in the opening chapter of the Geeta. Such an individual, split 
in himself, comes to feel the problems of life too heavy, the duties 
of life too irksome, and life itself too much to bear. All those, 
who thus allow the engine of life to run over them and crush 
them down, are termed the Samsarins, Those who know the 
art of self-development can easily learn how to direct the engine 
of existence from the driver’s seat, safely round every impedi¬ 
ment, and they are the Men of Realisation, the Saints, and the 
Sages. This status is the heritage of man—of every intelligent 
person, who has the enthusiasm and the courage to master life 
and live like a God upon earth ruling over the circumstances, 
and smiling at the adversities. 

The Krishna-cure for the Arjuna-disease is very syste¬ 
matically prescribed in this chapter. 

To generate an all-out enthusiasm in the Art of livings which 
each student has to bring about in his own life, the Art of self- 
perfection is praised in the following: 

grl JR 11 

2. rajavidya rajaguhyam 

pavitram idam uttamam 
pratyaksavagamam dharmyam 
susukham kartum avyayam 

- The king of sciences, - kingly secret, 

purifier, - this, - highest, - realisable by 

direct intuitional knowledge, ^ - according to righteousness 
- very easy, - to perform, - imperishable. 

2. Royal Science, Royal Secret, the supreme 
purifier is this, realisable by direct intuitional knowledge, 
according to the Dharma, very easy to perform, imperish¬ 
able. 

Vedanta is no religion in the ordinary concept of the term, 
which implies the formalistic observance of some physical and 
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mental discipline, in some House of God, during a specific day 
of the week for a prescribed length of time. If we consider reli¬ 
gion as an Art of Right-action, then Vedanta is indeed the noblest 
of religions, because it provides a scientific explanation for the 
entire ways of right-living. Krishna here qualifies it as, *Uhis is 
the Royal Science^ the Royal Mystery^ pure and very high.'" 

The term “Royal Secret” {Raja-guhyam) has been too 
literally understood and insisted upon by the unimaginative 
pundits and the effect of their preaching has brought about, to 
a large extent, the shattering of our culture, at once distressing 
and sad. The term ‘secret’ here is to be understood as profound’. 
Though Newton’s “Law of Motion”, faithfully operates in 
respect of all living creatures and inert things of the world, to an 
ignorant villager, it is a secret, inasmuch as, it is to profound 
for his lay understanding. 

Similarly, here, the Science of self-development, the theories 
of Vedanta are too profound for the uninitiated and therefore, 
it may be considered as a secret; it is to be unravelled to everyone, 
and this is the duty of the custodians of our scriptural knowledge, 
traditionally called as the Brahmins. Even today all true Brah¬ 
mins perform this function. 

Even if there be a Science, royal in its import, deep in its 
profundity, and “supreme in its purifying effects”, unless it be 
available for comprehension it is almost useless. Here, Krishna 
promises that it is “c/eur/y comprehensible""., since it can be appre¬ 
hended directly by an immediate experience of the Self. 

Also it is a science “pertaining to Dharma” (Dharmyam). 
The term Dharma has already been explained.* Man is nothing 
but a parcel of minerals in their gross and subtle states, if the 
Conscious Principle were not blessing them with awareness. 
This Awareness, called The Self, is then the Dharma of man, 
the Principle of Life in him. The spiritual science, that the Lord 
of Brindavan promises to enunciate here in tliis chapter, is neither 
the physical science of biology of the objects of the world—nor 
the science of psychology that explains the field of emotions and 
thoughts—but the Science of the Self, the deepest essence in 
each individual. 

“Fery easy to perform"": —Religion is a subjective technique 
to be pursued and accomplished by each in himself. If this great 
science, into which Lord Krishna is proposing to initiate Arjuna, 
was an extremely difficult proposition to life, then, naturally, 
it was a futile philosophy. The poverty of a country is not 
removed by the declaration of its Scientists that there are in- 


* As the “law of bciDg”:—Refer General Introduction. 
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exhaustible quantities of unclaimed gold, awaiting free transporta¬ 
tion, in the Moon! In order to remove this vague fear, it has been 
fully confirmed that the teclinique of self-integration and the 
ultimate gaining of a complete mastery over oneself is an art 
easy to master for the sincere and the diligent. 

Even if it be easy, no intelligent man can pursue the path, 
if the gain thereby acquired is perishable and temporary. It is 
endorsed here that the gains acquired through a faithful pursuit 
of this Royal Science of self-development and self-mastery are 
an imperishable nature \ To realise the Self is to become the 
Self, the Eternal, the Infinite Reality behind the phenomenal 
world of appearances. 

As a contrast to those who are seeking, the destiny of those 
who are not seeking, the Imperishable, is declared to be the life 
of Samsar :— 

^r^TfcTHT: 3^T I 

m n?ii 

C >9 

3. asraddadhanah purusa 

dharmasya "sya paramtapa 
aprapya mam nivartante 
mrtyusamsaravartmani 

- Without f aith, - men, - of duty, - 

of this, - O scorcher of foes, - without attaining, 

mq - Me, - return, - in the path of this 

world of death. 

3. Persons without faith in this Dharma, (the 

Divine Self), O Parantapa, without attaining Me, return to 

the path of re-birth fraught with death. 

Those who live in complete disregard of the Self, they 
necessarily, ^*return without attaining Me^\ Men of extroversion, 
meditating upon the sense-objects and bartering away their 
intellectuS capacities, emotional powers and physical strength, 
for seeking, acquiring and possessing the implements to work 
out their sensual satisfaction, must necessarily return to ‘VAe 
path of rebirth, fraught with deatK'", 

The more an individual meditates upon the finite, strives 
to gain the changeable and gets choked by the sorrows of the 
perishable, the more he comes to worship and court the lower 
nature of the Self, the Prakriti, However big the ocean may be, 
a drop of it, taken from anywhere in its infinite expanse, should 
taste saline. In the same way, whatever be the method of worship, 
whatever be the motive behind the courtings, once we allow our¬ 
selves to be coulters of the world-of-objects, we are doomed tc 



HE ROYAL SECRET 


233 


aste the saline tears of sorrow, because of the very ephemeral 
ature of the ^‘objects of our love”. 

The world of names and forms is finite and everchanging. 
At every moment, every object is living through a process of 
change, and each change is a death to the previous state of exis¬ 
tence of the object. Thus, the term ‘Death" used here by Krishna 
in his phrase *^fraught with death'' is to be understood in this 
liberal meaning of the term. In short, courters of the finite, reach 
the tragic realm of constant death. 

All those who miss their way, walk the Path of Darkness, 
and ultimately come to suffer the sorrows of finitude and how 
they fall into this mistake in their valuations, is fully indicated 
in the first line. ^^Persons without Sraddha for this Dharma" are 
sure to miss their way on the great Pilgrimage of Life. In this 
stanza, the crude meaning of the term Sraddha as ‘blind faith’ 
should not be read. In our days, almost in all Religions, the 
priest-class encourages this cheap emotionalism, totally divorced 
from the intellect, and converts an entire society to become blind 
fanatics, neither helping the faithful to grow spiritually nor 
bringing into the community anything but hatred and jeaJousy, 
rivalries and disturbances. 

In the perfect Science of Vedanta though Sraddha also 
implies “faith” in the Tagorean sense of the term^. it is not 
built upon the misty vapours of emotionalism, but upon the 
solid beams of intellectual understanding and perfect awareness 
of the logic of thought behind the theory. Sankara defines 
Sraddha as the “moulding of the life and living, on the basis of 
right intellectual comprehension of what the scripture indicates 
and the teachers explain”.* It is the enduring faith that lifts 
us to realms beyond the reach of the mind and intellect, and helps 
to carve out of the mortal the Immortal and the Infinite, 

Those who approach to Truth without this healthy under¬ 
standing, cannot expect to evolve spiritually or benefit themselves 
by religion any more than, perhaps, acquiring a superficial dis¬ 
cipline in their outer behaviour in the world of things and beings. 
The term Dharma has been already described.® In the text- 

1 “Faith is the Bird 
that feels the light 
and sings when 

the dawn is still dark**:—Tagore, 

2 Read Swamiji’s **Talks on VivekachoodamanV* 

(Sastrasya Guruvakyasya satyabuddhyavadharanam, 

Sa sraddha kathita sadbhihi yaya vastupalabhyate) 

3 As the Law of being—Refer “General Introduction". 
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books of Vedanta, the main preoccupation of the Rishis was 
to supply enough arguments and intelligent illustrations to prove 
to their students that beyond their conception of themselves as 
mere bodies and bundles of thoughts and feelings, they were, in 
essence, the Pure Awareness, without which none of their differ¬ 
ent layers of personality could ever come to exist or consistently 
function, or provide for them a harmonious experience of the 
whole. 

Something without which a substance cannot be that 
very substance is called its Dharma or essence; e.g. heat in fire; 
cold in ice. Those who have no faith in the Divine Essence, 
which is the Self in them, get easily abducted by the cooings of 
their emotions, or the barkings of their intellect or the whisperings 
of their flesh. They slip into devolution and come to live as 
biped animals, when they lose their faith in the Divine core which 
is their essential Being. A mad king, who has forgotten his own 
kingship, throws his kingly dignity to the winds and runs about 
naked on the streets, behaving as though he were one of the home¬ 
less vagabonds. Similarly, when an individual, in his forgetful¬ 
ness of the dignity of his essential Self-hood, comes to live in the 
open streets of sense-pleasures, hunting for his satisfactions, 
as though he were nothing better than the crawling worm in the 
wayside ditches. 

Simple-looking though it be, this stanza is very pregnant 
with its untold suggestiveness. By contrasting thus the Path 
of Knowledge with the Path of Ignorance in the most vivid terms, 
Krishna brings to the comprehension of Arjuna the advisability 
of the blessed path of higher seeking, the realisation of the Im¬ 
perishable. 

. In the followings Knowledge is, therefore^ glorified, when 
Krishna explains what this Dharma, which is to be followed is. 

nvn 

4. maya tatam idam sarvam 
jagad avyaktamurtina 
matsthani sarvabhutani 

na ca ^ham tesv avasthitah 

- By Me, - pervaded, - this, - all, ^PTT - 
world, - of the unmanifested form, - exist in 

Me, - all neings, ^ - not, ^ - and, -1, - in them, 

: - placed. 

4. All this world is pervaded by Me in My un¬ 
manifested form (aspect): all beings exist in Me, but I du 
not dwell in them. 
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Throughout the previous chapter, it has been indicated that 
the Imperishable Self is the Supreme Unmanifest, that forms the 
essential substratum for the manifested mental impressions, the 
projection of which causes the creation. This Eternal Unmani« 
fest Self is now described, in the following stanzas. Faithfully 
adhering to the role of the Divine Song, here also the first person 
singular is used to indicate the Pure Consciousness, the Atman. 

“>4// this world is pervaded by Me in My unmanifest forni". 
The subtlety of a thing is measured in terms of its pervasiveness 
and therefore, the Subtlest must necessarily be All-pervasive. 
As all limited things must have forms, the All-pervasive alone 
can be Eternal and Infinite. All those that have forms are perish¬ 
able substances (Dravya). Thus Self in its essential Unmanifest 
nature must be pervading everything, as the mud pervades all 
forms and shapes in all mud-pots. 

If thus the Infinite pervades the finite* what exactly is 
the relationship between them? Is it that the finite rose from the 
Infinite? Or is it that the Infinite produced the finite? Has the 
Infinite Itself become the finite, as a modification of itself, or do 
they both among themselves keep a father-son or a master- 
servant relationship? Various religious of the world abound in 
such questions . The dualists can afford to indulge in such a 
fancied picture of some relation or other between in finite and 
the Infinite. But the {Adwaitins) Non-dualists cannot accept this 
idea since to them the Eternal Self alone is the one and only 
Reality. 

The second line of this stanza is a classical description of 
this ‘relationless-relationship’ between the Real and the unreal. 
“.4// beings exist in Me but / dwell not in them"'. To a hasty reader 
this would strike as an incomparable paradox expressed in a 
jumble of empty words. But to one who has well-understood 
the theory of super-imposition, this is very simple. The ghost- 
vision can come only upon the post. And what exactly is the 
relationship between the ghost and the post from the stand-point 
of the post? The innocent post, in infinite love for the deluded 
fool, can only make a similar statement as the Lord has made 
here. ‘The ghost,” the post says **is no doubt in me but I am 
not in the ghost; and therefore, I have never frightened any deluded 
traveller at any time”. In the same fashion, the Lord says 
here, “/, in My Unmanifest Nature^ am the Substratum for all 
the manifested" chaos of names and forms but neither in their 
joys nor in their sorrows, neither in their births nor in their deaths 
am I sharing their destinies, because, ”/ do not dwell in them". 


Read Swamyi’s **Discourses on Isavasyopanishad-^^Opening Mantra. 
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This line sounds a faithful echo of the same idea, perhaps, 
more crisply expressed earlier,* where it was said ‘7 am not 
in them, they are in Me"\ In short, it is indicated here that the 
Self that, through Its identification with the matter envelopments, 
has come to “dwell in them”, is the pain-ridden mortal, while 
the same Self that has successfully withdrawn all Its false arroga- 
tions with the matter layers and has come to realise that, “/ do 
not dwell in thein" is the Self-Immortal and Unmanifest. 

^^Then there must be some sort of an existence for the finite 
in the Infinite —e/ 2 ?” 

5T ^ wmfir q^rcr ^ i 

C\ > 

^ nvtn 

5. na ca matsthani bhutani 

pasya me yogam aisvaram 
bhutabhm na ca bhutastho 
mama '"tma bhutabhavanah 

- Not, ^ - and, - dwelling in me, - beings, 

WT-behold, ir-My, ^fm-Yoga, - Divine, 

supporting the beings, ^ - not, - and, « dwelling in\he 

beings, "WH - My, - Self, - bringing forth beings. 

5. Nor do beings exist (in reality) in Me—behold 

My Divine Yoga! supporting all beings, but not dwelling 

in them, is (Me) My Self, the efficient cause of all beings. 

In paradoxes alone can delusory nothingness be defined 
and explained aw'ay by an intellect. A growing boy—who is 
suffering from a mental hallucination of a fairy, on butterfly 
wings, coming to his window at night—can be pacified and 
trained to laugh at it only by explaining that it is a loving and 
graceful child born to Mother-Night and living in the House 
of Moon. 

The hallucination of plurality, cognised and experienced, 
when the Self looks out through the windows of its mind and 
intellect, can be removed only when it is explained away in the 
language of a paradox. Here Krishna is quite at it and with a 
vengeance, we may add! 

Continuing the strain of his arguments in the previous 
stanza, here he says, ‘Wor do things exist in me”. In the previous, 
we were told, “^ 2 // beings exist in Afe,” although “/ dwell not in 
them'"'. Now here he says that in the Infinite never has the finite 
risen up! Continuing our example of the post and the ghost 
this is equivalent to the post declaring that, “in me, the electric 


Discourses on Geeta ; VII—12. 
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post, never has a ghost existed”. In Pure Awareness, in Its 
Infinite Nature of sheer Knowledge, there never was, is or can be 
any world of pluralistic embodiment, just as, for the waker, 
none of the pleasures of the dream-world is ever available. 
In short, at the time of the direct subjective experience of the Self 
there is no cognition of the pluralistic world, which is but a crea¬ 
ture of misunderstanding, born out of the forgetfulness of the 
Infinite. 

The Self is the one that brings forth and supports all beings"^ 
just as the ocean gives birth to, supports and nourishes all the 
waves in it. ^^And yet,"'* says Krishna, ^^Myself does never dwell 
in them"". Just in the same way the ocean can cry that‘T am never 
the waves”. The mud is the womb of all pots, the sustainer of 
their shapes, the nourisher of their forms, and yet, none of the 
pots, nor all the pots put together, can ever define or give a total 
knowledge of the mud. Pure Consciousness, Divine and Eternal 
is the Substratum, that sustains and illumines the entire panorama 
of the ever changing plurality. 

The objects of the world conveying their stimuli through 
the doors of the sense-organs create mental waves which are 
illumined by the Conscious Principle residing in all forms. If 
the Awareness is not there, the external world must necessarily 
fail in giving the mind-and-intellect the concept of its life as a 
series of unbroken experiences. Just as the cotton is in the cloth, 
or the gold in all ornaments, or the heat in the fire, so too, the 
Imperishable is in the perishable. The dreamer can function only 
in the waker; the waker pervades the dream-experiences, and 
at the same time, the waker is not in the dream nor in fact when 
awakened fully, the dream ever exists in the waker. 

Krishna feels that the language of paradox is proving too 
much of a riddle to the gross intellect of the average man in Arjuna^ 
and, therefore in his divine kindness the Lord provides for his 
disciple an examplef 

rfTr u%\\ 

6, yatha "kasasthito nityam 

vayuh sarvatrago mahan 
tatha sca^vani bhutani 

maisthani 'ty upadharaya 

- As, - rests in the Akasa, - always, 

STPT: - the air, - moving everywhere, - great, OTT - so, 
- all, ^grrPr - beings, - rest in me, 5 % - thus, 

VTViWti - know. 
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6. As the mighty wind, moving everywhere, rests 

always in space (the Akasd)^ even so, know you, all beings 

rest in Me. 

The confused Prince, trying to reconcile the full import 
of the riddle, is helped here by the kindly teacher in Krishna by 
a vivid example. To imagine a substance that exists eveywhere, 
allowing everything to exist in it, but at the same time, it in itself 
not getting conditioned by the things that exist in it, is very 
difficult, and the ordinary comprehension cannot easily soar to 
those heights of understanding and appreciation. As a prop for 
the ordinary intellect, to raise itself up so that it may peep over 
its own limitations and gain a vision of the unravelling expanse 
of the Infinite, here is a brilliant example given by the Wonder- 
singer of the Jamuna Ghats. 

The gross can never condition the subtle. “Stone walls do 
not a prison make”, for, even though we may imprison the body 
of the prisoner, his thoughts are ever free to reach his kith and 
kin at their hearth. The gross stone walls cannot limit the flight 
of the subtle thoughts. If once this principle is well understood, 
the example becomes very expressive exhibiting all its secret 
suggestions. 

'^Know you Arjwur, that the winds curl and swirl to whirl 
round everywhere in space; they can move and exist only in space; 
the space supports and envelopes them everywhere, and yet, 
they do not ever at all limit the space. This beautiful example, 
when meditated upon by any seeker, if he has, atleast, an average 
amount of intellectual comprehension, will enable him to define, 
in his own mind, the right relationship that exists between the Self 
and the Not-Self. The Real supports the unreal; the unreal 

seemingly lives.through its history of misery and sorrows, 

fleeting joys and passing pleasures.... in the Real and yet, the 
unreal can never condition the Real. 

When the wind is moving, the space need never move. 
None of the qualities of the wind is the quality of the Space 
(Akasha), Compared with the outstretching Infinite space, in 
which the universes keep on revolving, at a speed measured in 
light-years, the atmospheric disturbances are only upto the 
height of a few miles off the surface of the globe. In the infinite 
vastness of the Real, the arena of disturbances caused by Its 
flirtations with Its own assumed self-ignorance, is only a negli¬ 
gible area... .and even there, the relationship between the false 
and the Real is the relationship between the fickle breeze and the 
Infinite space. 

These two are stanzas not merely to be explained away 
by words, however true the commentator may be; they are to 




THE Royal secret 


239 


be meditated upon by the students, individually. Milk cannot 
be eaten nor laddu swallowed; those who do so may come to 
suffer. 

‘‘Then what about your wonderful theory of a systematic 
Law of Rebirth—the story of a creator creating the world during 
his day-time—and dissolving the entire lot during his night-time 
^tc ?” Listen :— 

STffk I 

gHBcnfH livsil 

7. sarvabhutani kaunteya 

prakrtim yanti mamikam 
kalpaksaye punas tani 

kalpadau visrjamy aham 

- All beings, - O Kaunteya, srfrfirff - to 

Prakriti, 2TTf% - go. - My, - at the end of the 

Kalpa, - again, frrfir - them, - at the beginning of 

Kalpa, ftiTprTfH - send forth, ?i^tr -1. 

7. All beings, O Kaunteya (O Son of Kunti) go 
into My Prakriti (nature) at the end of a Kalpa-, I send 
them forth again at the beginning of (the next) Kalpa. 

srf% fTO«nfH gn: gn: i 

ne:ll 

8, prakrtim svam avastabhya 

visrjami punah-punah 
bhutagramam imam krtsnam 
avasam prakrter vasat 

- Prakriti (nature), - My own, - having, 

animated, fw^rrfH - (I) send forth, gn; - again, gn: - again, 
- multitude of beings, - this, - all, - 

helpless, !rf%: - of Prakriti (nature), - by force. 

8. Animating My Prakriti, I, again and again, send 
forth all this helpless multitude of beings, by the force of 
nature (Prakriti). 

EarUer in a discourse Lord Krishna had explained* how 
the creative projection of the total-mind transcribes the existing 
subtle-Poso/^ into the apparent gross forms, and again during 
the dissolution, the gross projections are absorbed into their 
Unmanifested condition. The same idea is explained here a gain 
in these two stanzas, not as an idle repetition but with a de^te 


• Vin—17, 18 & 16, 
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puj*pose of indicating that the Creator is capable of functioning 
only by the grace of tlie Supreme Unmanifest Self. 

The Eternal Brahman functioning through the equipment 
of the total mind is the God-principle, the Creator, and the same 
Absolute Brahman functioning through the limited individual 
mind-and-intellect is the individualised Self, the mortal Ego, 
(Samsari), The same sun gets reflected in the clear still waters 
of a vast lake and in the disturbed muddy-pool on the roadside; 
the difference between the two distinctive reflections, in the differ¬ 
ent equipments, will explain the difference between the indivi¬ 
dual-ego and the God-principle. Just as the sun in the sky can 
rightly say, am the cause for the brilliant reflection in the lake 
and the broken, dull reflection in the way-side poof’, so too 
Krishna, the Self, declares, “I am the Vital animating Reality 
behind the Creator and the created”. 

The adjunct of the God-principle, the total body-mind- 
intcllect equipment, constitutes the lower nature of the Self, 
called the Prakriti. At the beginning of a cycle the existing 
vasanas in the lower nature get projected out* '‘"and at the end 
of the Kalpa all beings go to My Prakrit^. 

The act of invigorating or fertilising the Prakriti to grow 
up again into the tree of Samsar, is an act of grace from the 
Brahman, If the Supreme Consciousness were not to identify 
with the Prakriti, She being inert in Herself, cannot project forth 
any life at all. The entire multitude of Vasanas, “1 project again 
and again"'. When the Self animates the Prakriti, the Vasanas 
have no freedom at all to refuse expression, because, “rAey are 
helpless under the sway of the Prakriti". 

In philosophy, the Rishis often explain the universe from 
the standpoint of the macrocosm {Samashti) which has a knack 
of confusing the students, unless each student strives hard to 
understand its implications subjectively in himself, as microcosm 
{Vyashti). Viewed thus, in the individual subjective inner-life- 
story, the statement proves to be indeed true, since without the 
life in us—^the Self—identifying with the^ lower nature in us, 
the mind and intellect equipment, cannot create the characteristic 
ego, which can come to suffer its limited existence. 

We have already found that the greatest scoundrel and the 
noblest saint are both the same when neither of them is identify¬ 
ing with his mind and intellect, in the state of deep-sleep. On 
w^ng up, the scoundrel-mind projects a scoundrel, and the 
saintly-mind projects the saint; and the Vitality behind both is 
the same Spark-of-Life, Consciousness Absolute. Thus,|the 

* shed them forth again**. Refer the story of the four men sleeping 
in the way-side rest-house—Geeta, VIII—18 & 19. 
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scoundrel is incapable of not behaving as a scoundrel, as much 
as the saint cannot, by any chance, play the scoundrel, even for 
a moment. The scoundrel is as much helpless as the Saint; both 
being ^^helplessly under the sway of the PrakritV* in each. And the 
entire drama of the dissolution of Fn^^n^-expressions and the 
projection of the Vasana-doxicc^ are performed upon the Change¬ 
less imperishable Eternal platform of the Self: “/ project agaM\ 

We may note here that a large portion of the Vedantic 
categories have been beautifully summarised here, and no other 
pen can give such a masterly summary except that of Vyasa, 
softened by the volumes of literature that it had produced, for 
all later generations to admire, enjoy and profit by, 

“TZtt? Law of Karma^ is incontrovertible; as the action so the 
reaction. If the Self administers the dissolution and supervises 
the projection of the pluralistic world how far does the Law of 
Karma shackle the Infinite?"^ Listen :— 

mf5T OriFSTfstT i 

^<1 jfTifg ntii 

9. na ca mam tani karmani 

nihadhnanti dhanamjaya 
udasinavad asinam 

asaktam tesu karmasu 

5T - Not, ^ - and, ^TFT - Me, - these, sFtrffir - acts, 
- bind, - O Dhanjaya, - like one indiffer¬ 
ent, - sitting, - unattached, ^ - in those, - 

acts. 

9. These acts do not bind Me, O Dhananjaya, 

sitting like one indifferent, unattached to those acts. 

In the case of the limited Ego, its ego-centric actions leave 
behind their impressions which ultimately pursue it as unavoid¬ 
able reactions. All ego-centric actions, which are always moti¬ 
vated by selfish-desires, leave behind their ugly foot-prints upon 
the shores of the mind, while actions which are not ego-motivated 
leave no trail, as the birds leave no food-prints as they move 
along in the sky. An ungrateful son kicking his own father may 
be compared with an innocent child, in its own playful moods, 
kicking its father, with both its legs. A philosopher’s subtle vision 
is not necessary to understand the difference in texture between 
these two persons performing the same action. Wherever and 
whenever an ego-centric action, whipped up by selfish-desires 
is undertaken, gross and painful reactions must necessarily 
ensue. 
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In the case of the Eternal animating Its PrakritU and pro¬ 
jecting out *^again and again the multitude of beings'\ there is 
neither any attachment (Raga) nor any aversion (Dvesha) and, 
therefore, by this mere happening on the Eternal, the Supreme 
is not affected: ""These acts do not bind Me'\ 

However tragic and murderous the play may be, however 
tearful and sad the story be, however rainy and stormy the scene 
be, the white screen in the cinema-hall, at the end of the play 
carries neither the marks of the blood spill, nor the stains of the 
tears shed, nor the wear and tear of the storm that raged. At the 
same time, we all know that but for the changeless screen, the 
story could never have been unravelled through the medium of 
light and shade. In the same fashion, the Ever-pure Infinite, 
as the Self, becomes the enduring platform for the drama of 
sorrow that is expressed in the language of plurality, enacted by 
the infinite Vasanas, helplessly repeating the parts, learnt by 
them in the past. 

The steam in the engine is not punished for the disaster of 
derailment, nor is the steam complimented when the train reaches 
its destination in time. Again, neither the disaster nor the success¬ 
ful accomplishment of the journey could ever take place without 
the steam. The engine without steam is inert iron of a particular 
shape, dull and heavy; it is the steam that dynamises and renders 
it capable of its actions of cruel destruction or kindly construction 
as the case may be. Since the steam in the engine has neither an 
anxiety to move the train, nor an aversion to move it, the steam 
is ignored in the achievements of the train, whether good or bad. 
In short, it is the motive behind the action that determines its 
reaction. 

The Self is the Source of all dynamism. It dynamises the 
mind. Each mind is a bundle of Vasanas. Good Vasanas make 
the mind sing the song of joy and harmony. Bad Vasanas in the 
mind make it groan with sobs and tears. The needle in the gramo¬ 
phone is not responsible for the song that the record sings. As 
the record so the music. Similarly, the Self is Eternal. It is un¬ 
mindful of what type of world is projected forth. Nor is It anxious, 
in any sense of the term, to create a better world. Sunlight 
illumines whatever happens to be there in its light, be it a murder, 
or be it a martyrdom. Neither the glory of the martyr, nor the 
crime of the murderer can reach the sun. The Self; as Pure Con¬ 
sciousness, illumines the Vasanas and lends them the capacity 
to project out, be it for the damnation of themselves or their 
own glorification. ^"Sitting as one neutral, unattached to them'" 
the Self revels in the realm of Its lower nature (Prakriti). 
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^^Wliat exactly is this strange relationship between the In^ 
finite and the finite? The finite acts because of the Infinite^ and 
yet the Infinite is said to be neutral — how?'"" 

Ml on 

10. maya Wiyaksena prakrtih 
suyate sacaracaram 
hetuna "nena kaunteya 
jagad viparivartate 

H’^rr - By Me, - as supervisor, - Nature, - 

prcducds, - the moving and the unmoving, o^^TT- by 

cause, - by this, - O Kaunteya, - the world, 

f^TF^TT - revolves. 

10. Under Me as supervisor, Prakriti (nature) 

produces the moving and the unmoving; because of this, 

O Kaunteya, the world revolves. 

In Vedanta, this relationship between the actionless Self 
and the active Not-Self has been brought out by a bunch of 
analogies, each one trying to throw as much light upon this 
sacred tie of Telationlcss-relationship’. 

The rays of the sun warm up the objects upon which they 
fall.. without warming the intervening medium through which 
they pass. Similarly, the Self remains in Its own Infinite glory, and 
the Not-Self gets dynamised to act, as the Prakriti, in the mere 
presence of the Self. 

The king gets a fancy that he should visit a given pilgrim 
centre on the full-moon day of the following month, and having 
expressed this intention to his minister, the king forgets all about 
it. But on the day prior to the following full-moon, the minister 
approaches the king to remind him that it is time for the Royal 
procession. When the king comes out, he finds that the entire 
route is thronged with his subjects. Welcoming arches are rais¬ 
ed at different places. All detailed arrangements are planned out 
and colourfully executed for his Dharsan and return. All the 
officers and subjects have poured out all their capacities and 
knowledge to make the royal visit a great success. 

In all these feverish activities, everyone gained his authority 
and power only because of the king, and yet, the king himself 
was nowhere in the picture. The minister had his sanction from 
the king, and, therefore, his orders were faithfully executed by 
all others. Had the minister tried to organise such a show as an 
ordinary citizen, he would never have succeeded. Similarly, in 
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the mere presence of the Self, Prakriti borrows its sanction to 
plan and to execute, to act and to achieve. 

Subjectively this becomes more clear. The Atman, merely 
by Its presence illumines the mind and intellect and creates for 
the expression of their Vasanas, the entire field of the world- 
objects and the required instruments of experience constituted 
of the organs-of-perception and the organs-of-ac!ion. ^'Nature, 
while I preside, gives birth to the world of things and beings "*—the 
Nature here meyns the Unmanifest that ?ets projected forth as 
the manifest. 

The continued dance of the world of plurality to the rhythm 
of change and death is maintained in the presence of the Self; 
"the world wheels round and round because of this"\ In the final 
analysis, Self does nothing. It is the Prakriti that projects and 
executes; the Prakriti that gets animated in the proximity of the 
Self. It is the Light of the Self that vitalises the Prakriti and 
makes her exist and act. That is all the relationship between the 
Self, the Purusha and the Not-Self, the Prakriti, 

This would become more clear if the student would try to 
understand this relationship exactly as the relationship that can 
exist between the way-side post and the ghost that is seen super¬ 
imposed upon it by the deluded. 

“7/* the Self be thus the Essential Reality in every form and 
if It he ever free from the sorrows and tribulations of the finite, 
why is it that all-beings are not able to identify themselves with 
It and exist as the Self?"* Listen :— 

^ K 

m itnn 

II. avajananti mam mudha 

manusim tanum asritam 
param bhavam ajananto 
mama bhutamahesvaram 

- Disregard, qTT - Me, ijir - fools, - human, 

rf^if - form, - refuged (in), - higher, - state or 

nature, - not knowing, ^ - My, - the great 

Lord of beings. 

11. Fools* disregard Me when I dwell in human 
form; My higher Being as the Great Lord of beings, they 
know it not. 

* This also suggests that they are fools who are not able to recognise 
Me in all human forms; My devitees shall respect and revere each other as 
though the other in Me expressing through him. 
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In the seventh chapter while giving a discourse upon the 
higher and lower nature of the Eternal, Krishna declared that 
foolish, in their ignorance of the supreme-state of the higher- 
Self as Immutable and Transcendental*, regard the Unmani-: 
fested as having come into manifestation. In the chapter now under 
discussion, while claiming Himself to be the Self in all, Krishna 
uses the same strong word, ‘fools” to condemn those who cling 
to the form and lose the essence. Unaware of My higher nature, 
fools regard Me*' as dwelling in a particular form only. 

Idol worship is, no doubt, a great help and a convenient 
technique by which the limited mind and intellect can learn, 
safely, to swim across the ocean of Samsar and reach the shores 
of'the Infinite that lie beyond, Vyasa was the father of idol- 
worship as at present practised, although the rudiments of the 
technique are to be met with even in the earliest Vedic-periods, 
wherein a manifested phenomenon is made to represent the Un¬ 
manifested Noumenon. Fire was worshipped during the yajnas 
and yagas, and the revered Rishi himself, as the Guru, was con¬ 
sidered equally divine for purposes of Vpasana in the Vedic- 
period. 

An extension of this technique in its application is the idol- 
worship of the present day. As the progenitor of this new innova¬ 
tion, Vyasa could clearly see the possible dangers that might come 
into vogue, if the later generations forgot to understand the 
science that supported the practice. And how true was his fear! 
He, therefore, had to carefully indicate the pit-falls, and warn the 
pilgrims on the Path of Devotion against them in right time. 

This stanza is clothed in such excellent well-chosen words 
that they have a general philosophical meaning with a particular 
significance inasmuch as they clearly warn us against the above 
mentioned pit-falls. 

To mistake the idol for God, or the form of the Guru for 
the Infinite, is to mistake the container for the contents. An 
idol is only, a symbol (Pratika) for an imperceptible and subtle 
Truth. To play with the milk-bottle is not to feel refreshed when 
one is hungry or thirsty; playing with a spoon and fork over an 
empty plate is no satisfaction when the player is really hungry. 
To mistake the idol to be itself the goal is to mistake the means 
for the end. And such a misunderstanding breeds fanatics, who 
sow seeds of rivalry and jealousy, to reap, in time, a harvest of 
death and disaster, all in the name of their stone-deities, wooden- 
symbols, or brass-gods. Three coloured tiny bits of Khadi cloth 
may make a Khadi-Flag, but that is not my mother-land; but 


* VU-2. 
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when I bow my head as my national flag goes up, I am adoring 
my country; the flag is the sacred symbol of my country’s culture 
and its aspirations. 

With this idea in mind, if we read the stanza it becomes 
very vivid and clear. The Lord says that ordinary devotees are 
unaware of His real status the great Lord of all beings''* and 
these deluded * fools scorn Me when I dwell in human form" mean¬ 
ing: when they consider Him, the Self, as merely a human form, 
which He may take for Himself, to bless a particular generation. 

^^Why are the fools rendered incapable of right-understanding 
and correct-judgement regarding the truc^iature of the Self?" 

HtsrmT H>eriTHT \ 

sTffaf 

12 . moghasa moghakarmano 
moghajnana vicetasah 
raksasim asurim cai "va 
prakrtim mohinim sritah 

^TTT?IT: - Of vainh opes, - of vain actions, 

- of vain knowledge, - senseless, - Devilish, 

Undivine, ^ - and, - verily, - nature, - delusive, 

ftr-TT: - ( are ) possessed of. 

12. Of vain hopes, of vain actions, of vain know¬ 
ledge and senseless, they verily are possessed of the delu¬ 
sive nature of Rakshasas and Asuras. 

m qT«f t^ff Rffrrnnf^rm: i 

13, mahatmanas tu mam partha 

daivim prakrtim asritah 
bhajanty ananyamanaso 
jnatxa bhutadim avyaya 

- Great souls, 5 - but, - Me, qr^ - O Partha^ 
- Divine, - Nature, ^rrf^aT: - refuged ( in ), . 

worship, - with a mind devoted to nothing else, - 

having known,^Trf^fr - the source of beings,^rs^TTfr - imperishable,. 

13. But the Mahatmas (great souls) O Partha, par¬ 
taking of My divine nature, worship Me with a single 
mind (with a mind devoted to nothing else), knowing Me 
as the imperishable source of beings 


* Bhoota-Maheswaram-^\K*11$ 
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In order to drive home an argument it is the style in 
Krishna’s discourses that He always brings the contrasting factors 
together so that each may come to shine all the more against 
the back-ground supplied by the otlier. Here is a pair of stanzas 
in which if the former explains the low men of delusive nature 
(Raks/iasas and Asuras) the latter paints the picture of the great- 
souls {Mahatmas)^ possessed of divine qualities. 

Deluded by false desires and wearied with false activities 
to fulfil those wrong desires, some become confused in intellect 
and totally confounded in their reasoning. Such people lose all 
perspective divine and become monstrous in their activity* 
expressing nothing but their demoniac sensuous nature at all 
times. Such Men are called here as Rakshasas and Asuras belong¬ 
ing to the tradition of Ravana and the culture of Lanka. 

Men who have thus lost their higher urges in their pre¬ 
occupations with material gains and sensuous joys, come to breed 
a civilisation which respects no sanctity of life nor of wealth, 
and to them the temporary end justifies even the most vicious 
means. It does not call for any great power of imagination to 
understand what would be the nature of the world and the life 
of the community in it, when such men come to rule over the 
society. War and pestilence, crime and disease, inequality in 
wealth and opportunities,—in short, a purely materialistic people 
alone can be reared up, when such a philosophy of the flesh is 
pursued diligently. 

The cause for such a fall in the values of men is desires. 
Gross and dangerous desires entertained by a member of the 
society indicate the lack of education in him in the Science of 
cultural self-development. Desires in the intellect order the types 
of thoughts in the mind, and they, expressed in the outer world, 
are the very substance of actions. Naturally, therefore, vain 
desires give rise to futile thoughts which, when expressed in the 
world, can produce only sorrow-breeding actions of destruction. 

The actions undertaken in the present leave their impres¬ 
sions on the mind and order the future desires and thoughts in 
the individual. Out of vain actions, only negative Vasanas can 
arise, and they can only thicken the dull-witted stupidities of the 
intellect. When an individual has lived in this ditch of falsehood 
and impurity, he cannot become any nobler than a monster in 
the eyes of the wise. 

As a contrast to this Rakshasa-mllxxvQ, we are shown how 
the men of wisdom feel and act. This dissection of man’s bosom 


* The same idea has been with equal clarity described earlier^ Read 
Discourses on Geeta : VII— 15. 



248 


SREEMAD-BHAGAWAD-GEETA, IX-14 


reveals to the seekers of self-development, the right attitude they 
must take and the correct perspective with which they must look 
at the things of the world. 

*"The great-souls possessed of the divine PrakritV* of the 
Self and desiring this Infinite in return, seek the Immortal by 
realising the Selfi ^Uhrough single-pointed self-application^\ They 
*^know Me to be the Origin of a//and those who know the 
mud to be the origin of all mud-pots, cannot fail to see the mud 
in all pots. So too, the true children of the Hindu culture, who 
understand the Divine Principle as the source of all beings, can¬ 
not but respect every other member of the society as they would 
respect themselves. There is no greater and more efficient socia¬ 
lism ever preached in the world. If the present generation is not 
able to understand and appreciate this spiritual-socialism, which 
is the only panacea for the ills of the world—^the reason for it 
has been already given in the preceeding stanza—it is because 
of the predominance of the ^.ywr/c-forces in it. 

The great-souls ""worship Me with the single pointed mind '"— 

how? 

c 

»Tt »Tafrm f?»?iTfraT grqror# iiivn 

14. satatam kir toy onto mam 

yatantas ca drdhavratah 
namasyantas ca mam bhaktya 
nityayukta upasate 

- All, - glorifying, - Me, ^TrPcT: - striving, 

^-and, -firm in vows, - prostrating, and, 

FIT - Me, ^fc^TT-with devotion, fTcTTfTT: - always steadfast, 
worship. 

14. Always glorifying Me, striving, firm in vows, 

prostrating before Me, and always steadfast, they worship 

Me with devotion. 

Even though in the previous stanza, while describing the 
high-souls, (a) the Path of Knowledge was indicated,* here the 
other two main Paths of self-integretion and self-development 
are hinted at, viz., (b) single-pointed devotion, and (c) selfless- 
activity undertaken in the true Yajna-spinX, 

^"Glorifying Me always""—Th.^ grossest type of glorification 
is done by the general noisy crowd singing the Lord’s glories with 
the accompaniment of equally noisy and crude instruments. 


* ^‘Knowing Me to be the origin of beings and Immutable’*. 
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But the implication of Kirtan is much more sacred. Indeed, to 
adore an ideal with reverence and devotion, and to sing His 
glories, at all times, continuously, is the silent act of a mind that 
has fully opened up to appreciate the ideal that one has learnt 
to glorify. The silent adoration of society by the social-workers, 
or the steady flow of love that beams out from a man of Know¬ 
ledge for the entire kingdom of the living, constitute a greater 
and more potent type of Kirtan^ than the type indulged in by the 
noisy crowds that assemble from their different fields of dubious 
activities, for a short period each day, only to return to the same 
dens of vices, after the Bhajan. 

*^Strmng with firm resolve"' —These are simple logical 
facts that are generally overlooked by the seekers and they come 
to dig the graves for their own successes in spiritual practices. 
The generality of the folks believe that some specific routine acts 
of devotional flavour, if pursued physically for a short period 
of time on particular days of the week, is all their part of the game. 
The rest is for their imaginary Gods to cook and bring in front 
of them, dressed to taste. This absurd, superstitious idea has 
nothing to do with the Science of self-perfection, of which reli¬ 
gion forms the technical part. 

Constant and awareful effort is unavoidable if an indivi¬ 
dual is to get himself hauled out, from his present ruts of wrong 
thinking and false valuations of life and living. The disharmony 
he experiences in life, and the wrong notes that are sung by the 
situations in life upon the harp of his heart are all due to the 
maladjustments in his instruments-of-experience. Their readjust¬ 
ment calls forth continuous vigiliance, non-stop self-application, 
and sincere pursuit. 

Of course, while thus striving for self-redemption, vascilla- 
tions caused by instinctive biological temptations would often 
reach the seeker to whisper in his ears and make him eat the 
‘forbidden fruit’. But at such moments of strong temptations, 
he must make a firm resolve to reject* the false and to walk 
steadily the path of the Real. 

^"Bowing down to Me in devotion"" —One of the uncon¬ 
scious blasphemies that even the faithful Hindu, in spite of him¬ 
self, practises is the felst-Namaskars, No other term has been so 
badly mis-understood in Hinduism as ‘to bow’ to the elders or 
to the Lord. As it is now practised, it would look as if the seem¬ 
ingly devoted have a malicious intention of catching the feet of 
a moving Master only to make him fall head long. 


* Ibid stanza* 
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Prostration, though it be a physical act, implies the detach¬ 
ment and surrender of all the false identifications that the devotee 
may have with his own matter-envelopments. X^'^^e significance 
of the symbolics has been totally forgotten and the empty act 
continued: surely, by sowing the chaff no crop can be harvested. 

True devotion is unalloyed love. Love is measured in terms 
of the lover’s indentification with the beloved. Devotion to 
“Afe, the origin of beings and the Immutable^ ^ is the way for the 
deluded-ego to identify itself with the Self. And this is brought 
to a successful culmination only by the process of detaching itself 
from its Not-Self conditionings. This negative aspect of self¬ 
withdrawal from the layers of the Not-Self is indicated by the 
"'’Bowing down to Me'\ The positive side of the Art of Self-Realisa- 
tioit is pursued, when, with a steady single-pointed mind, 
the seeker comes to meditate till, ultimately, he re-discovers for 
himself his own total identification with the Self. This positive 
aspect is indicated by the phrase: “m devotiorr. 

The withdrawal of ourselves from our misconceived iden¬ 
tities and the final re-discovery of our infinite potentialities, 
througli our constant devotion to the Self, can be achieved only 
by those among us who “are steadfast and worship A/e“. 

The Path of Knowledge knows no flower-throwing, chandan- 
sprinkling or Laddu-showing methods of ritualistic worship. 
To keep in the mind an alert and vigilant flow of thoughts in our 
adoration for the nature of the Seif as the Substratum of the 
entire Universe and the essence in all beings is the truest of wor¬ 
ships that can open up the buds of our ego-centric lives into the 
blossoms of Godmen, wafting their fragrance of Perfection 
around. 

If we were merely to accept the usual word-meaning and 
consider only the direct implication of the stanza we can say 
that the verse advises a synthesis of Yoga, inasmuch as, it en¬ 
courages Bhakti and Karma, In the previous verse, we have 
already pointed out that it suggested the Path of Knowledge 
(Jnattwa), It is only too true to say that the Geeta, as a practical 
hand-book of instructions for every man who seeks perfectic^i 
in himself, takes a very scientific view of the entire technique 
and therefore, advises a perfect synthesis of the physical, mental, 
and intellectual personalities in man, through the paths of 
Karma, Bhakti and Jnana, , 

15. Jnanc{yajnena ca 'py anye 
yajanto mam upasate 
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ekatvena prthaktvena 

bahudha visvatomukham 

With the wisdom-sacrifice, ^-and, ^ also, 
- others, - sacrificing, ^TT^T - Me, - worships 

- as one, - as different, - in various ways, 

- the all-faced. 

15. Others also offering the •‘Wisdom-sacrifice'’ 
worship Me, regarding Me as one, as distinct, as mani¬ 
fold—Me, who in all forms faces up every where. 

The term Jnana Yajna cannot easily come within the 
accommodation of the English phraseology. The matrix o^ the 
language breaks when such significant ideas are to be expressed 
in an equally crisp style as that of the Sanskrit language. A heavy 
key cannot be placed in a hanging cobweb, or at least we can 
not expect it to stay there! 

Yajna means an offering, an oblation thrown into the 
sacred Altar-of-Fire in a spirit of sacrifice for the invocation 
and propitiation of the Deity. From this ritualism the term 
Jnana Yajna has been coined, and it is generally translated by 
hasty compilers and cheap Pundits, as the “Sacrifice-of-Know- 
ledge'\ The misunderstanding that has resulted from such a 
misuse is immense. Here the implication is that for the pur¬ 
poses of invoking the Right Knowledge, the false misconceptions 
in us along with their roots in our negative tendencies, are to be 
ploughed out, dried with dispassion and thrown into the rising 
flames of the newly invoked Right Knowledge. The destruction 
of ignorance (Ajnan) with the fires of knowledge (Jnan) is called 
the Jnana Yajna^ the Knowledge-Sacrifice, wherein the sacrifice 
is qualified by Knowledge: just as in terms like Fire-Sacrifice, 
Land-Gift-Sacrifice^. Work-gift sacrifice^, etc. 

Jnana Yajna has no ritualism. It is a constant attempt 
on the part of the performer to see', in and through the experienced 
names and forms, the expression and vitality of the one Conscious 
Principle, the Self. The seeker here, practising Jnana Yajna, 
has understood the significance of the Vedantic assertion that 
the Immutable Self pervades all, penetrating everything, and in 
Its homogenous web of existence It holds together the pheno¬ 
menal multiplicity and their variegated inter-actions. 

ChocoUtes made by different firms, irrespective of their 
shapes and colours, flavours and prices, are all chocolates and, 
therefore, their essential nature of sweetness is common to all 

1 Bhoodana Yajna 

2 Sramadana Yigna 
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of them; and the child who is seeking the sweetness of the choco¬ 
lates will enjoy them, whatever be their shape, size, or packing. 

Similarly, a seeker of the Self watches for, observes and 
detects the expression of the Self in all forms and names, in all 
situations and conditions. Whatever be the setting in which 
some diamond bits are held together, to a diamond merchant all 
of them are so many points of brilliance and light, and he eval¬ 
uates them according to the light contents in each one of them 
and not the design or proportion of the ornament. 

To a true musician, who has an ear for melody, it is 
immaterial whether the singer is a cowherd urchin, sitting on the 
grassy banks of some stagnant-pool and singing on a wild reed, 
or is a decorated court musician, sitting in a palace chamber, 
luxuriously laid with the costliest carpets of the world and singing 
on the finest and the best-made instruments. For one who is a 
lover of good music, and who seeks the thrilled hush of joy that 
he experiences when he gets wafted away from the ephemeral 
upon the notes of a melodious tune, artistically played, there is 
a melody in the cooing of the birds, in the humming of the beetles, 
in the croaking of the frogs, in the running streams, in the roaring 
oceans—even in the passing breeze, as it rustles along the naked 
branches of the Autumn trees. 

A man of realisation moves about the world, seeing his 
own Self, expressed through every movement and action, word 
and thought that clusters round him at all times. Just as one light 
in the midst of a thousand mirrors comes to provide crores of 
reflections everywhere, so too, the one centred in the Self, when 
he walks out into the world, sees everywhere his own Self dancing 
and shooting glances at him from all round at once, thrilling him 
always with the homogeneous ecstasy of perfection and bliss. 

In the winking of eyes, in the smile of a friend, in the grin 
of an enemy, in the harsh words of jealousy and in the soft tones 
of love, in heat and in cold, in success and in failure—among 
men, among animals, amidst the trees and in the company of the 
inert—everywhere, he successfully gains the auspicious vision 
of the Supreme, either as Existence Pure or as Knowledge Abso¬ 
lute or as Bliss Infinite. This is the meaning of Ishwara Darshan 
or the Atma Dharshan which is sung so gloriously in all the scrip¬ 
tures of the world. To watch for and discover the smile of the 
Divine through the trellis of names and forms is to live in the 
constant spirit of Jnana Yajna. 

To adore Him in all visions, to recognise Him in all situa¬ 
tions, to feel Him with each thought, is to live in a constant 
remembrance of the Self and, therefore, such people ^‘worship 
the Self through the wisdom-Sacrifice (Jnana Yajnay\ 
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In the beginning, this attempt of seeing the Self is a conscious 
act, not without its unpleasant strain. But as the seeker develops, 
in his own spiritual cognition of the Self, the Awareness Divine 
within him it becomes easy for him to recognise the One Self 
splashing Itself into the myriad forms of Its own effulgent glory: 

who in all forms face up everywhere^'. 

The man of realisation not only experiences the Pure Self, 
uncontaminated by the pluralistic equipments, but, also recog¬ 
nises the same Self as playing through the endless variety of con¬ 
ditionings available in the universe. Having known the one Sun 
in the sky, even if we see a thousand reflections of the same in 
different equipments, in all of them, we see and recognise only 
the one sun. 

Self-realisation according to Vedanta, is not at all complety 
if the realised one can keep his composure and equanimity onle 
in solitude and silence; if he recognises and experiences the Divine 
only at some rare moments of his transcendental experience, then 
he is not the Man-of-wisdom glorified by the Rishis of the Upa- 
nishads. This is the way of the Yogis. A Man of true-Know- 
ledgc is he to whom the Self alone is the Truth within and without 
and everywhere. “The One pervades all and nothing pervades 
It.” To him a market-place of the busiest tensions is as much a 
conducive place for cognising the Self as the quiet Himalayan 
valleys and their deep caves of roaring silence. With his eyes 
closed or shut, he, from the balcony of the Infinite in himself, 
gazes out to experience nothing but his own Self everywhere. 

It does not mean that there is any sanction in the stupid 
myth that is being nourished among us that for a man of realisa¬ 
tion, as he gazes out into the world, the names and forms melt 
into thin vapour: “the walls disappear from the gaze, and the 
worlds whirl round him to dissolve into nothingness”. This is 
absurd. The fact that such trash is being broadcast even by some 
of the responsible men and institutions, and that there are Pundits 
who nod their assent to it, shows the desperate condition of the 
fall that the Science of Truth has come to suffer in the general 
decadence of the culture. 

In my legs as well as in my hands I equally pervade at all 
moments. I know I am there. To say that this knowledge makes 
my hands and legs disappear, as mist disappears at sunrise, is 
sheer lunacy and not the assertions of a true Science. Just as I 
permeate, exist, enjoy, and experience in and through every little 
portion of my body, dl through my waking-hours, at one and the 
same time, so too, the man of realisation realises that at all times, 
his own Self permeates the entire universe, in his Infinit domain— 
one^ as distinct, as manifold"*. 
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Vedanta preaches the recognition of Divinity and the-ex¬ 
perience of the Infinite in and through Ufe. It is not a passing 
experience lived through an accidental moment. It is not an 
occasion to celebrate by distributing laddus and then to retire 
for ever from that experience. Just as the knowledge acquired by 
one through one’s own education keeps constant company with 
the individual, at all times and in all conditions—even in his 
dream—even so, nay, much more powerfully, much more inti¬ 
mately, much more irredeemably the “knower of the Self becomes 
the Self”; there is no doubt about it. The truth of this Vedantic 
declaration is upheld by the assertion in the second line: “A/e 
the all- formed they worship^ as one^ as distinct and as facing every- 
where in each form."** 

All that we have so far said is being endorsed here. No 
doubt, through meditation, when the mind is stilled, the Pure 
Self, One without a second, is realised. The knower of the mud 
can easily recognise the mud in all pots; the shape, size and 
colour of the pots do not destroy the mud. Similarly, the apparent 
and delusory names and forms, superimposed upon the Truth, 
cannot and do not veil the Truth from the “vision” of the Man 
of Truth. Not only does the Seer recognise the Self in each 

individual separately but Krishna, the upholder of Vedanta, 

thunders that the Truth is recognised “//i each form^ as facing 
everywhere \ It is absurd to say that one discovers the essential 
nature of the pot only on the right-hand bottom of the mud- 

pot! The mud is in the pot, facing everywhere, at all times; 

where the mud is not, there the pot is non-existent. When the 
Self is not there, the perception of the multiple existence is never 
possible. 

If in a variety of forms, different types of worship are 
performed how do they all become the worship of the one Self? 

16 . aham kratur aham yajnah 

svadha "ham aham ausadham 
mantro "ham aham eva "j'yam 
aham agnir aham hutam 

-1, ■^Sacrifice, - 1, - the sacrifice, - 

the offering to pitris or ancestors, - 1 , - 1 , - the 

medicinal herbs and all plants, - Sacred syllable, -1, 

“ ^Iso, - ghee or clarified butter, -1 

- the fire, -1 , - the offering. 

««• • sacrifice; I am the 

Offering (food) to Pitns or ancestors; I am the medicinal 
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herb and all plants; I am the Mantra; I am also the clari¬ 
fied butter; I am the fire; 1 am the oblation. 

Repeating the idea already expressed earlier, in a famous 
stanza of the Geeta*, tins verse expresses Jiow the Self is the 
existence everywhere, in all actions and factors constituting 
the actions. Ritualistic actions conslitute the worship. At the 
time of the Mahabharata, divine worsiiip was always under¬ 
taken in Vedic ritualism (Krathu) by ritualistic adoration of the 
deity as prescribed in the Smrili ( Yajna) or by food-offerings for 
the ancestors- {Swadha). Arjuna is here taught that all thes^ 
methods of worship are in a sense nothing but the worship of 
the Self. 

Not only the different ritualistic prescriptions are all 
presided over by the Self, but the medicinal herbs used in the sacri¬ 
fice (Oushadha), the ghee poured into the Altar of Fire {Ajya), 
the oblations (hutam) offered, the fire that is invoked (AgniY 
the mantras chanted—all of them are nothing but the Self alone 
expressed through different equipments in different fields. When 
a variety of ornaments is made from a mass of gold, the gold 
can certainly say that “I am the pendant, I am the ringlet, 1 am 
the chain, I am its shine, I am its hook; 1 alone am the shape 
and its glory”. Similarly the Self being the essence of all happen¬ 
ings and circumstances in which the devotee attempts to adore 
the Eternal, this assertion here is perfectly acceptable to all 
philosophic minded readers. 

Again :— 

mm srim i 

17. pita '"ham asya Jagato 

mata dhata pitamahah 
vedyam pavitramonkara 
rk sama yajur eva ca 

firm - Father, -1, - of this, wm: - world, mm - 

Mothers, srrm - supporter, - grandfather, - the 

(one) thing to be known, - the purifier, - the 

Omkara, - Rik, - Sama, - Yajus, - also, ^ - and. 

17. I am the Father of this world, the Mother, 
the supporter and the grandsire; the (one) thing to be 
known, the Purifier, (the syllable) OM, and also the Rik, 
the Sama and the Yajus also* 


♦ lV-~24. 
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The Self is not only a vague imperceptible Spirit of 
Existence in all fields of divine activities—-sans emotion, sans 
relationship, sans qualities. In order to show that there is an 
ardour of love that permeates the very essence of the Self every¬ 
where the finite relationships of the world are mentioned to 
indicate the mass of love that the Self is. “/ am the Father, the 
Mother, the Sustainer, the Grandsire, the Purifier of the worlds.'*'' 

Even if there be such a Self, why should one try to know 
it? There are orphans in the world who have never seen or 
known their parents, and perhaps, never known Who sustains 
them or who educates them, and yet, their lives are not imcomplete. 
The ignorance of one's originator and sustainer is not a 
great obstacle to one’s full-life in the world outside. Why, then 
in the spiritual life, one should try to realise the Truth which is 
no doubt, the Originator of all and the Sustainer of the entire 
universe? 

Yet the verse insists. “/ am the one thing to be known **— 
and this is the repeated assertion in all the scriptures. The Self 
is “that, which having known, everything else becomes known”. 
To know the Self is to escape the consciousness of imperfection, 
the existence finite, the sorrows poignant. To live in the ego, 
as a mere embodied self, is to live self-exiled from all the divine 
potentialities that one is heir to. To re-discover this infinite 
Beatitude is the only satisfying end and goal of life, where alone 
an awakened intellect can discover a haven of peace and an 
enduring existence in perfect tranquillity. 

The Self, the substratum of the entire universe, is symbolised 
by the Vedic mantra called Omkar. Life conceived of as “the 
flow of constant experiences” should be the sum-total of all 
experiences during our waking, dreaming and deep-sleep states. 
The Substratum for these three states and their experiences must 
be something other than these three, inasmuch as the rider is 
always different from the ridden, the container is different from 
the contained. The Substratum is different from the superim¬ 
positions upon it. 

This fourth-state, supporting and embracing the three 
ordinary states of consciousness in every one of us*, is termed 
as Turiya by the Upanishad seers. The one symbol representing 
all these four states is called Omkar, and naturally, therefore, the 
Ultimate indicated by OM, is the Self—conceived of, for the 
purposes of worship, as Krishna in Srimad Bhagavatam. 

* Refer Discourses on Mandukya and Karika —Discussion on Turiya; 
Mantra 7. 
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The Self is the Essence indicated by Om, and this Absolute 
Reality is the one theme, tacitly expressed or indirectly implied 
in all the Vedas, and therefore, it is said ‘7 am also the Rik, Sama 
and Yajus^\ It is to be noticed here that the compiler of the 
Vedas, Vyasa, in the Geeta recognises only the three earlier 
Vedas, and not the Atharvana Veda wherein the discussions on 
engineering and such other secular sciences preponderate. 

Further :— 

nftwarf gfer i 

srwar: sr^: 

18. gatir bharta prabhuh saksi 
nivasah saranam suhrt 
prabhavah pralayah sthanam 
nidhanam bijam avyayam 

7]%: - The goal, ^T?“the Supporter, - the Lord, 
the Witness, f?T^: > the abode, W^^ -the shelter, g^cl-the friend 
- the origin, - the dissolution, - the foundation, 

- the treasure-house, - the sted, - imperishable. 

18. I am the Goal, the Supporter, the Lord, the 
Witness, the Abode, the Shelter, the Friend, the Origin, 
the Dissolution, the Foundation, the Treasure-house and 
the Seed Imperishable. 

Continuing the theme of the status of the Self as the very 
essence behind the seeming plurality of the world—recognised 
in our ignorance, and in fact nothing but a dreamy superimposi¬ 
tion gathering its existence from the Reality behind it—the Lord 
describes Himself with a host of suggestive words strung together 
to form the exquisite verse, pregnant and full, for all the students 
of Meditation. 

“I am the goal” (Ca//)—inasmuch as all our seeking ends 
when all imperfections vanish in the total exi>crience of the 
Perfect. To one, frightened by the vision of a delusory serpent 
in a piece of rope, consolation and satisfaction can come only 
when his delusion has ended by the discovery of the rope. The 
Self is the Substratum of the sorrow-ridden universe of multi¬ 
plicity; to realise the Self is to transcend all the choking sense of 
limitations. The Knowledge-Absolute, by gaining which all 
becomes known, is shown here as the Self. 

am the Supporter” {Bharta )—^Just as the desert supports 
the illusory pool of water, which the thirsty traveller in his delu¬ 
sion recognises, so too, the Self is the Supporter of everything^ 
As Absolute Existence It lends a semblance of reality to the 
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perceptions of the sense-organs, and thus holds together the flood- 
of^change into a consistent pattern called life. 

“1 am the Lord” (Prabhu )—Even though the Self thus lends 
Its grace to the realm of imperfections, sustained and maintained 
by the agitations of the mind. It, as the Pure Awareness, is ever 
beyond the sorrows and joys of the apparent and illusory universe. 
Through different equipments, electricity may pass, manifesting 
different expressions of its own glory, but in none of them electri¬ 
city loses itself, if we consider the current as pure energy. 

In all these panorama of expressions, the Self, though It 
lends Existence to them. Itself remains as a mere Witness. “I 
am the Witness” (Sakshi )—He is considered a true Witness of 
an incident, who is not in the incident, but who happened to 
witness, not from too far, with neither attachement not aversion 
towards what he looked at. When things happen of their own 
accord in one’s presence then one becomes the witness of that 
happening. The Infinite is but a witness of the finite inasmuch as 
the Self is an uninterested Illuminator of what is happening in 
the harem of the intellect, in the arena of the mind, in the court¬ 
yard of the body, and in the wide expanse of the world without. 

“1 am the abode” (Nivasah)—-Truth is the House of All; 
of every being and thing. On an innocent way-side post, it is 
reported that some travellers saw a grinning ghost, others a 
smiling-ghost, and yet others, a ghost with a bleeding mouth 
and sparkling eyes, naked and horrid, and some an innocent- 
ghost, dressed in white, invitingly smiling and lovingly guiding 
them on the right track. All of them saw delusory projections 
of their own individual minds upon the same way-side post. 
Naturally, the post is the Abode, of the smiling, of the grinning, 
of the bleeding, of the horrid, and of the tender ghost that different 
minds on different occasions projected upon the same post. 
Similarly, wherever our equipments of experiences gain the appre¬ 
hension of the pluralistic phenomena, for all of them the Self, 
the Awareness, is the abode^ the place of existence and security. 

“I am the Refuge” {Saranam) -Delusion breeds sorrows. 

Knowledge produces joy. The universe is pain-ridden because 
it is delusion-projected. Naturally, the harbour of tranquillity, 
protecting a confused ego from the mountainous breakers of the 
open stormy ocean-of-Samsar is the rediscovery of the Sub¬ 
stratum, the Essence, the Self. When once the Self gets indivi¬ 
dualised, when it walks out to identify with and play through the 
equipments of the intellect, mind and body, it is wandering away 
from its safety of the shore into the stormy high-seas of adventure. 
When the frail boat of the ego is thus threatened from all sides— 
the darkening clouds above, the bumping sea below, and the 
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screaming storms all round—the sailor’s only refuge is to come 
back to the Tranquil harbour, the Self. 

The above descriptions, put together, add up to give the 
conception of the Reeility as a heartless Noumenon, a dignified 
Deity, an un-approachable realm of Perfection. To wipe off this 
idea from the tender heart of the emotional seekers^—and Arjuna 
was one—the Eternal, in the form of a beloved friend of man, 
Krishna, is using here, more humane terms in defining himself. 
^T am the friend” {Suhrith)- -The Infinite is a friend, of the finite; 
not a nodding acquaintance^—from whom you can borrow a 
match-box; but a friend, whose only anxiety is for the security 
and the well-being of the befriended. 

‘7 am the Origin and Dissolution^ the Substratum, the Store^ 
house*" —As gold in all ornaments and mud in all pots, the Self 
is in the whole universe, and, therefore, all things can come to 
manifestation from and dissolve into the unmanifest, the sub¬ 
stratum, which can hence, be considered as ‘the store-house’ 
of all names, forms and qualities that constitute the multiple 
world. 

I am the Immutable Seed"" {Beejam Avyayam) —There is 
a contrast here with all other seeds, where, in all cases, the seeds 
perish while they germinate and produce the trees. The Self is, 
no doubt, the Origin of the “Tree of Samsar"", but in the produc¬ 
tion of this tree, the Self is not transformed. It being Immu¬ 
table. The idea of the Eternal Principle, modifying itself to 
becomo the created world, is a disgrace to the logic of human 
thinking, and Vedanta discards such a philosophically falacious 
notijn. The Dualists, however, are compelled to take it up, 
or else, the very edifice of their arguments will crumble down like 
the castles of clouds, built upon an autumnal sky. 

This, as we have already indicated, is a verse replete with 
simple terms, each an avenue for the meditator to reflect upon, 
and in a pleasant stroll reach up to the gateway of Truth. 

Further :— 

19. tapamy aham aham varsam 
nigrhnamy utsrjami ca 
amrtam cat '\a mrtyus ca 
sad asac ca 'ham arjuna 

rTTlfir - Give heat, -1, - rain, - withhold, 

- send forth, and, immortality, ^-and, - 

also, - death, ^ - and, - existence, - non-existence, 
^ - and, - I, - O Arj una. 
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19. (As sun) I give heat; I withhold and send 

forth the rain, I am Immortality and also Death; both 

Existence and Non-Existence, O Arjuna. 

To indicate not only that the Self is the Essence in the 
equipments of worship and in the acts divine, but also that it 
is the ruling Factor and the Absolute Essence behind all 
phenomenal objects and happenings in the universe, this stanza 
is given. 

“/ give hear —The Electricity can rightly say that it gives 
heat in the heater, light in the bulb, cold in the frigidaire, because, 
electricity conditioned through those equipments expresses itself 
as the above mentioned heat, light and cold. Similarly, the Self, 
the one Existence, identifying with the phenomenon called the 
Sun becomes the source of all heat for the entire universe. 

“/ withhold and send forth rain" —Not only the modern 
meteorologists understand the influence which the sun has upon 
the climatic conditions of the world, but the great Rishis of old 
too had a perfect knowledge of the ways and behaviours of nature, 
and had well understood that the position, condition, and nature 
of the sun determined the climate that comes to bless or curse 
the world. The influence of the sun, controls the fields of ex¬ 
perience of every living creature on the globe, since it controls 
the climatic conditions. If the sun were to send out a few more 
degrees of heat the entire flora and fauna of the world would 
change. So too, will be the transformation, complete and total, 
of the entire look of the world, if the sun were to withhold even 
a few callories of heat that it is emitting out now. Immediately, 
there would be a march from the north pole and the south-pole 
towards the equator, driving men and beings towards the central 
belt of the globe, causing more intense sorrows of over-popula¬ 
tion and lack of sufficient food! 

These imaginary possibilities are here indicated, only to 
help the student realise the scientific truth that is at the base of 
this passage, which a modern man, in his vanity of knowledge, 
might ignore as a poetic exaggeration. It is to be noted very 
carefully, that the Rishis expressed even scientific truths in their 
instinctive language of poetry in all our ancient literature. No¬ 
where else in the world have any people ever tried to express pre¬ 
cise sciences as physics or chemistry, medicine or mathematics, 
in metrical composition as the Aryans have done. 

“/ am Immortality and also DeatK"~lI life were not illu¬ 
mining experiences, it would become meaningless and purpose¬ 
less, and the Self being the Spark of life, is the essential stuff 
that gives a realistic experience of existence to the very phenome¬ 
non of death. To realise the Self, as the Immutable and the 
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Eternal is to reach the State of Immortality. Change is death and, 
therefore, the phrase is to be understood as saying that “the 
Self is the illuminator of change. Itself ever the Changeless”. 

*‘/ am the Existence and the Non-existence"' —To perceive 
and experience ‘Existence’ and ‘Non-Existence’, a positive 
illuminator of both is necessary, and the illuminating Conscious¬ 
ness must be able to embrace both Sat and Asat in its all-com¬ 
prehending Knowledge. Jt is impossible to know and gain an 
experience of the Total-non-Existence; wherever we experience 
non-Existence we experience it as “the non-Existence that exists”. 

Apart from this highly subtle philosophical interpretation 
there is a simpler significance for the phrase. Sat aed Asat are 
terms used in Vedanta to indicate the cause and effect: the.un¬ 
manifest and the manifest. The Self being that Illuminating 
Factor—without which neither can we experience the unmanifest 
nor the manifest—the Self Eternal is conceived of as the Essence 
in both the manifest and the Unmanifest. Without the mud, 
no pot is possible; with mud all pots can exist; and, therefore, 
the mud can claim, “I am the pots of all sizes, shapes and colour.” 

This stanza can provide Lfe-time inspiration to the medi¬ 
tators at their scat of contemplation, while “barrelling their 
thoughts”, before shooting forth into the Voiceless and Name¬ 
less. * 

^^Those who devote themselves in the worship of the Eternal 
with desires, will come to their fulfilment." How? 

^ cT qTTT i 

20 . traividyu mam somapah putapapa 

yajnair istva svargatim prarthayante 
f te punyam asadya surendralokam 

asrianti divyan divi devabhogan 

#rT^r - The knowers of the three Vedas, tttT - Me, ^TTTT: - 
the drinkers of Soma, - purified from sin, tIt: - by sacri¬ 
fices, - worshipping, - way lo heaven, - pray, 

^ - they, - holy, - having reached, - the 

world of the Lord of Gods, - Eat ( enjoy) - divine, 

ftftr - in heaven, - the divine pleasures. 

20. The knowers of the three Vedas, the drinkers 
of Soma, purified from sin, worshipping Me by sacrifices, 
pray for the way to heaven; they reach the holy world of 


Refer Swamyi’s “Meditation & Life*'. 
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the Lord-of-the-Gods and enjoy in heaven the divine 
pleasures of the Gods. 

% cT ^ ^ i 

tT5f mtm tw# u^Vi 

21 . te tarn bhuktva svargalokam visalam 
ksine punye martyalokam visanti 
evam trayidharmam anuprapanna 
gatagatam kamkama labhante 

They, OT - that, having enjoyed, - heaven- 

world, - vast, - at the exhaustion of, 5 ^^- (in) 

merit, TTcZ^fr^JT- the world of mortals, - enter, rr^-thus, 

- of the three Vedas, - abiding by, - the 

state of going and returning, ^rr^RrmT; - desiring desires, - 
attain. 

21. They, having enjoyed the vast heaven-world, 
when their merits are exhausted, enter the world of the 
mortals; thus abiding by the injunctions of the three (Vedas), 
desiring (objects of) desires, they attain to the state of 
“going and returning” {Samsar), 

When those who are well-read in the three Vedas and who 
know the prescriptions laid down for the rituals, perform those 
sacred acts of devotion and sacrifice with a desire to enjoy the 
celestial bliss, *Hhey come to enjoy in heaven the divine pleasures 
of the Devas"\ 

The Soma drink is the milky juice of a climbing plant^ 
which is used in the rituals and taken in very small quantities at 
the end of the function. Thus, the phrase ^'‘drinking the soma 
juice” is to be understood as ‘when the performance of the ritual 
has concluded.’^ These desire-prompted ritualisms yield their 
finite results and Krishna indicates that these ego-centres, after 
having enjoyed in the celestial realms, *^enter the mortal world 
on exhaustion of their merits^". 

The disgust which the Lord feels for such men and their 
unintelligent seeking for the finite, is clearly expressed when He 
concludes how these ritualists, *^abiding by the injunctions of the 
three Vedas, desiring desires, they repeatedly come and go'*\ This 
passage reminds us of a more severe criticism the Lord had 
made earlier against the pursuit of desire-bom ritualisms. 


1 Perhaps, belonging to the group of ephdira or pcriplociu 

2 Something equivalent to what we mean, in modem times, when we 
say, “when they have finished their small coffee’*. We mean *wben the 
dinner-party has come to a close’. 
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“What about those men who worship the Eternal with the 
desireless love as the Substratum for the entire Universe?" 

«rt n 3pn: i 

^ iT>rw»T iR^ii 

22 . ananyas cintayanto mam 
ye janah paryupasate 
tesam nityahhiyuktamm 

yogaksemam vahamy aham 

- Without others, - thinking, iTr^r - Me, ^ - 

who, iPTr: - men, q'^q'RT# - worship, - of them, f^rf^T^TT- 
^TTJT - of the ever self-controlled, - the supply of what 

is not already possessed, - carry, 1- 

22. To those men who worship Me alone, think¬ 
ing of no other, to those ever self-controlled, I secure which 
is not already possessed (yoga) and preserve what they 
already possess {Kshema). 

So far we have been listening to almost the half of the 
Geeta. This stanza is sandwitched between the earlier haT and 
the later half of this pregnant discourse on life and its problems. 
This wondrous book, the incomparable scripture of man, has 
to provide an explanation for the world and its problems, and must 
show us the means of winning the goal of success, both here and 
in the hereafter. The function of a religion is not over, when h 
explains the why and the wherefore of life, and indicates a goal, 
at once Infinite and Transcendental. An enduring religion must 
also be a complete Science of Life which should indicate an ex¬ 
haustive scheme of living the actualities of life and meeting, 
efficiently, the day-to-day problems of existence in the world of 
plurality. 

Here is a stanza wliich, with equid emphasis, discloses a 
secret by which glorious success can be assured for the spiritual 
as well as the material seekers. It is significant that this stanza 
is almost in the centre of the Geeta.* We shall try to follow 
the implications, both spiritual as well as secular, of this stanza 
one by one. 

This stanza, viewed in the context of a seeker’s spiritual 
practices, is, no doubt, a logical conclusion of what has been so 
far said in the Geeta. **Persons who meditate on Me, with im- 
divided hearC —here the term ^Ananya^ is available for more than 

* The general belief that this is in the geometrical centre is evidently 
false, this being the 360th stanza out of the total 701 stanzas in the Geeta. 
However, this traditional belief has crept among us and we hear it repeated 
from all platforms, from all vocal commentators of the Geeta. 
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one interpretations: (a) it can indicate a meaning as ^non-separate\ 
in which case the term will be qualifying the goal, and therefore, 
the passage will mean, ‘‘those who worship the Self, as not sepa¬ 
rate from their own essential Self’’; (b) again, *Ananya" can yield 
a meaning as without any other \ in which case the term will 
be qualifying the mind of the seeker at the time of his worship 
and, therefore, the meaning will be “those who worship Me 
with all their thoughts”-—with an entirely single-pointed mind. 

Those who with a single-pointed mind, thus meditate upon 
Me as the one and the only Reality behind the entire universe, 
Krishna promises here that *‘to them ever self-controlled, I bring 
Yoga and Kshema'\ meaning more and more spiritual vigour 
( Yoga) and the final experience of Beatitude (Kshemd) which is 
liberation resulting from the fulfilled Yoga. 

Now, considering it as a tip for man in the market-place, 
sweating and toiling in the world, the very same stanza yields a 
code of secret instructions by which he can assure to himself 
complete success in his worldly life. In any undertaking, if a 
man is capable of pouring out his self-willed thought (sankalpa) 
constantly and with a singleness-of-purpose, he is sure to succeed. 
But unfortunately, the ordinary man is not capable of success¬ 
fully keeping his thoughts in one channel of thinking. His goal, 
therefore, seems to be ever receding and flickering. His deter¬ 
mination to win a particular goal ever changes, since his goal itself 
seems to be ever-changing. To such a man of haphazard deter¬ 
mination, no progress is ever possible in any line of undertaking. 

The greatest tragedy of the age seems to be that we ignore 
the obvious fact that thoughts alone create, not mere activities. 
Activities gain a potency from the thought-powder that feeds 
them. When the feeder behind is choked and dissipated, the 
executing power in the external activities becomes feeble in 
strength and efficiency. Thoughts, from a single-pointed mind, 
must flow steadily in full aspiration, enthusiasm and vigour 
towards the determined goal which the individual has chosen for 
himself to gain in his life. 

Merc thinking, in itself, is not sufficient. No doubt, actions 
are necessary. Many of the present-day youths, though capable 
of consistently maintaining a goal of life in their intellect, are 
not ready to get into the field and act as best they can for its 
achievement. The term ^Upasand" means worship. Through worship 
we invoke the deity “the profit potential in any given field”*, 
and the prefix {Pari) to this familiar term *Upasana\ indicates a 

* The Yajna spirit in which the actions are to be undertaken, a* 
Explained in Chapter IV —Discourses On Getta, 
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total-effort in which no stone is left unturned for carving out 
one’s own victories in any given field of endeavour. 

So far, two main secret factors without which success in 
life will not be assured are revealed—(a) consistency of willing 
and thinkings and (b) pouring out ourselves with a singleness of 
purpose in meeting the situation in its entirety. The second line 
gives a hint of the third main factor that is unavoidable in the 
constitution of one who is marked out in life for spectacular 
success and brilliant gains: and that factor is (c) self-comrol. 

As an aspiring individual, consistently maintaining his 
ambition in mind, walks out into his fields of activity to battle 
with their problems, he will meet with many a tempting channel 
of free occupation through which he could dissipate himself and 
get exhausted, rendering himself incapable of conquering the 
highest. To keep oneself self-controlled so that one may not get 
oneself derailed, as one shoots forward to reach the temple of 
one’s success, is the third great factor that is to be kept in mind 
and lived fully, in order that success in life be assured. 

The terms *Yoga^ and ^Kshema" defined as “the power to 
gain {Yoga) and the power to guard {Kshemaf^ respectiveh, by 
Sankara in his commentary,* are quite applicable in the context 
of our discussion. In life, all conflicts and contests, all struggles 
and sorrows, whatever be the form in which they may appear, 
always different from individual to individual, from place to 
place, and from time to time, all of them, distinctly fall into two 
groups, as (a) the struggles to gain and (b) the efforts to guard 
what might have been gained. These two tensions tear into bits 
the joy and tranquillity of life. One, without these two preoccu¬ 
pations, is the luckiest, in the sense that one has gained all that 
is to be gained; and when these two factors are totally blotted 
off from one’s life, one is dead to the world of sorrows—and 
awake to the world of joy imperishable. 

It is promised here by the Lord that to the one who is 
capable of maintaining the above described three factors and 
pursuing them diligently, there need be no anxiety to gain or the 
worry to guard, because, these two responsibilities will be volun¬ 
tarily undertaken by the Lord Himself. Here the term Lord may 
be understood as the Law behind the world of plurality and the 
happenings therein. When water is let out from a height for 
purposes of irrigating the lower planes, we have only to allow the 
water to flow in the right direction, to reach the required area— 
and nature itself will carry the water down, for, it is the ‘law 
of nature’ that water always flows from a higher to a lower level. 


* **Yoga apraptasya-prapanam, Kshemah tat-rakshanam** Sankara. 
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Similarly here, to one who is working, fulfilling the three great 
laws pertaining to the physical, mental and intellectual disci¬ 
plines, success need not be a worry at all, for, victory shall dog 
the heels of such a mighty ruler of circumstances. 

Opening up a new section to discuss the mU-guided worship¬ 
pers who adore at the altars of the deity^ presiding over finite 
material gainSy the following is said: 

\\RV\ 

23. ye fy anyadevatabhakta 

yajante sraddhaya "nvitah 
te fi mam eva kaunteya 
yajanty avidhipurvakam 

# - Who, - even, ^Trq-^cfcfT - other Gods, - devotees^ 
- worship, - with faith, - endowed, % - they, 

- also, Ttjvv - Me, - alone, - O Kaunteya, - 

worship, - by the wrong method. 

23. Even those devotees, who endowed with faith, 
worship other Gods, worship Me alone, O son of Kunti, 
(but) by the wrong method. 

In the world, it is noticed that all do not worship at the 
same altar. Not only that this is physically impossible, but it 
is psychologically absurd, since tastes differ from person to 
person. 

The devotees at their respective worship at the different 
altars adore the same Vitality that is the Substratum for the 
created world of change. Even when they do worship different 
deities, if their devotion is sufficiently reinforced with perfect 
faith, they too are invoking nothing but the one Eternal Truth 
expressed through the forms of their adoration. When once we 
accept the Infinite Reality as ‘One-without-a-second\ remaining 
the same in the past, present and future, it is evidently clear that 
the Self, as Consciousness—that expressed through the equipments 
of all Saints and Sages, Prophets and Incarnations of the past— 
is one and the same. 

Toleration is the very breath of the Hindu creed, and we 
have already discussed, earlier, how Non-dualists, accepting 
the Absolute as Infinite, cannot but be tolerant. Intolerance is 
the creed of those who accept a single Prophet as God. Even 
among the Hindus, all those who worship as members of a parti¬ 
cular creed or sect, are generally found to be unrelenting fanatics. 
Some crude examples are even noticed where a devotee of one 
deity believes that to utter blasphemies against the deities of 
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others is adoration of his own beloved Lord. These are mere 
perversions, obnoxious and vulgar, which have no sanction in 
the Bible of the Hindus or anywhere in the cultural tradition 
initiated by the Rishis. 

The large-heartedncss and endless love in the heart of 
Krishna makes him declare here that *^They too worship Me alone, 
even though by wrong methods^ 

The stanza, viewed as an instruction for the external life 
in the work-a-day world, suggests that, instead of seeking the 
infinite profit of the Bliss of Self-hood, those devotees, who are 
trying to invoke other limited gains in the different fields of 
human activity, are also seeking to invoke the Grace of the Self— 
only ^^by the wrong methods'". 

Even the most sensuous, when he is planning to earn, to 
save and to spend, so that he may procure, possess and enjoy 
a sensuous object, is also invoking the dormant capacities that 
lie in the Self in him. Sans Self none will be able to act either 
negatively or positively. Even in the case of a suicide preparing 
for his death, he is invoking the Life, inasmuch as, even in the 
act of raising a weapon against himself, he is but misusing the 
Grace of the manifested Life in him. 

Here in the context, the phrase "*by the wrong methods"" 
only indicates that ultimately, they lead the seekers to the wells 
of dejection and sorrow that lie in the darkness of the not-Self 
instead of to the Bliss-of-perfection which is the nature of the 
Self. 

Why do we call their methods as ^^against what the law 
ordains ?"" 

24. aham hi sarvayajnanam 

bhokta ca prabhur eva ca 
na tu mam abhijananti 
tattvena "tas cyavanti te 

- 1 , f? - verily, of all sacrifices, ^>^-enjoyer 

^ - and, - Lord, Tvyt - alone, ^ - and, ?r - not, 5 - but, - 
Me, - know, - in essence (or in reality), m: - 

hence, - fall, ^ - they. 

24. (For) I alone am the enjoyer in and the Lord 

of all sacrifices; but they do not know Me in Essence, and 

hence they fall (return to this mortal world). 

To explain why these methods are ‘ against what the law 
ordains” (A-Vidhipoorvakam), and why pursuers of these wrong 
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methods fall—meaning, return to the world of mortals when they 
have finished enjoying in heaven the ephemeral joys which are 
the rewards for the merits acquired by them through their 
•ritualism—this stanza is given here. 

In all ritualistic sacrifices, the Self alone is ^^the enjoyer 
and the Lord'\ It is the Self, in one form or another, expressing 
some special power that goes to form the different deities, for 
the invocation of whom the various sacrifices are performed by 
the seekers of their grace. Here the Lord says ^‘I am the immu¬ 
table Reality” that is behind all the deities that are invoked 
during every sacrifice with faith and devotion, be it in a Temple 
or Church, Mosque or Synagogue. But because they invoke 
“limited potentials in Me” (Devata) they do not come to realise 
“My Infinite Glory revelling as their Self,” and, therefore, jump¬ 
ing from one worship to another, they slip dowm to fall into 
delusory confusions and endless entanglements. 

Applying it to life, in all fields of activity wherein men 
strive ( Yajna)^ they are invoking some finite profit or the other 
(Deity) and do not strive to improve spiritually and come to re¬ 
discover the Self as their own essential nature. Treading on the 
slippery slopes of sensuality, they fall to the levels of brutal 
animalism and prove themselves a disgrace to the dignity and 
status of man. 

Complete happiness and satisfaction, perfect contentment 
and peace, lie only in the innermost precincts of the bosom and 
not in the extrovert fields of profit and success, glory and 
fame. Unmindful of this enduring profit that lies within them¬ 
selves, men, bitten by a thousand scorpions of desires, run rabid— 
bringing about chaos and sorrow's not only to themselves but 
to others walking the same road. Necessarily therefore, when a 
generation of such deluded people come to live, freely encourag¬ 
ing their own mental weaknesses and never caring to pause and 
estimate their own actions, the history of that period can be 
written only upon the face of a blasted world with the very blood 
of the killed and the maimed^—diluted with the tears of the 
bereaved mothers and widows. Indeed, they return to the sorrows 
of the mortals (Cyavantite). 

^^How can we say that even those who are invoking the 
Eternal by methods which the Law does not ordain come to enjoy 
their certain fruitsV Listen: 

fqfW5TT: i 

hw 

25. yanti devavrata devan 

pitrn yanti pitrvratah 
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bhutani yanti bhutejya 

yanti madyajino "pi mam 

- Go, - worshippers of the Devas or Gods, - 

to the Devas, - to the Pitris or ancestors, - go, pT^- 
^cTT - worshippers of the Pitris, ^mPT - to the Bhutas, qrP^ - go, 

- the worshippers of the Bhutas, - go, - My 

worshippers, ^tPt - also, ^TTiT - to Me. 

25. The worshippers of the Devas or Gods go to 
the Devas; to the Pitris or ancestors go the ancestor-wor¬ 
shippers; to the Bhutas or the element go the worshippers 
of the Bhutas; but My worshippers come to Me. 

It is a law of life that as you think so you become. The 
thoughts entertained at a given moment get themselves crystal¬ 
lised to form a blue-print for the individual’s character forma¬ 
tion in days to come. This is a fact, very well realisable by every¬ 
one in his own life. Applying this natural law of psychology in 
the field of spiritual self-development, Lord Krishna says, 
“Votaries of the Devas go to the Devas""^ etc. The worshippers 
of the Devas, ancestors {Pitrus) and the Elements (Bhootas), 
as a result of their worship and adoration with single-pointed 
mind for a sufficiently long time, come to attain the desires of 
their constant meditation. 

In olden times, commentators would have explained that 
i he devotee of a particular Deity reaches an experience where he 
can come to live in his Lord’s own world. This constricted ex¬ 
planation throws a veil of mystery over the stanza. A much more 
liberal interpretation can easily carry a deeper conviction. 

Devas, we have seen, represent the various sense-organs, 
through which we experience the world. To indicate the work 
done, by the term denoting the instrument with which the work 
is executed, is rather too common in life. To axe, to scissor^ 
to knife, to spanner, to steer, to pen, etc., are examples wherein 
the name of the instrument is used to indicate the work done by 
it. Similarly, here also, the plural noun ‘Devas’ may be taken 
to mean the entire field of all physical experiences. Those who 
are courting the external world of joys and successes consistently 
and with the required amount of devotion, they come to gain that 
field of demanded experience. 

The term ^Pitru" means ancestors. It is believed that, in 
order to enjoy the merits which they had acquired in their life¬ 
time, through living a consistent and devoted life of the ordained 
Karmas, those dying, on leaving their physical embodiments, 
retire for a limited period to a realm of bliss and joy called the 
“World of Ancestors”. After enjoying there for a period of time^ 
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and at the exhaustion of their acquired merits, they are tradi¬ 
tionally believed to come down again to the mortal world. This 
conception is insisted upon by the orthodox commentators but 
in reading such a meaning into this stanza the larger imports 
of the Geeta, as a Text-book of instruction for the cultivation of 
a higher culture, are sadly lost. 

Accepting the term ‘P/rrw’ as denoting the ‘ancestors’, 
^‘Votaries of ancestors” would mean ‘persons who are enthu¬ 
siastically alive to the cultural purity and tradition of their ancients 
and who are striving to live up to those ideals.’ An individual, 
who is constantly endeavouring to live up to the ancient cultural 
tradition of the spiritual India as the result of his constant self- 
application, comes to gain the beauty and the shine of the ex¬ 
quisite life of purity and perfection. 

“TTie worshippers of Bhutas reach the Bhutas'*\ is a line 
which is usually known as explaining the lower spiritual practice 
indicated in our text-book called the '^Prakriti Laya”. This 
extremely technical meaning, read into this phrase, again des¬ 
troys the magnitude of application of the Geeta as a book for 
man’s redemption. 

The ancient Seers of our land did not overlook the fact 
that apart from the spiritual aims, in any society, there would 
also be active scientific enquiries and repeated discoveries that 
were possible among the folds of Mother Nature’s own garments. 
The active quest in the field of objective sciences is a part of man’s 
hunt for knowledge and, therefore, the * Bhutas" are the secular 
scientists who try to observe, codify and systematize the observed 
knowledge of physical nature and behaviours of things and 
beings as it is now done under such classifications as Physics, 
Chemistry, Biology, Zoology, Botany, Engineering, Agriculture, 
Politics, Sociology, Geography, History, Geology and so on— 
an endless array of specialised lines of investigation, adopted, 
pursued and accepted by the modern world. A large portion of 
the Atharvana Veda gave us the accepted theories of nature and 
its behaviour, as finally conceived by the Rishis of that time. 
The psychological theory, which Krishna is here observing, is 
applicable to all branches of human endeavour—that is, if one 
were to diligently pursue even in the secular field, success would 
be assured in direct proportion to the amount of self-application 
put forth by the seeker. 

Thus, if consistency of meditation upon the Devos yields 
the Devos; if constant meditation upon the ancestors takes us 
to our ancestral heritage; and if diligent self-application in the 
fields of intellectual enquiry can ultimately assure us a positive 
success in ripping open the secret vaults of nature-—then, accord¬ 
ing to the same principle, we are assured that, *^My votories come 
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unto mey By constant meditation, with a single pointed mind, 
upon the Nature of the Self, the meditator can, in the long run, 
successfully discover his total identity with the Self, Eternal 
and Immutable. In our elementary text-books of Vedanta, 
this technique of the Ego’s constant meditation on the Self and 
its ultimate transformation into the Divine Self, has been indi¬ 
cated by comparing it with the mariner in which a worm is 
transformed into a wasp by the wasp.* 

Earlier Arjuna was advised upon the necessity of deve¬ 
loping a single-pointed attention, ere he could start his cultural 
rehabilitation. With the concentration so developed, through 
the different methods indicated, the Lord suggested how Arjuna 
should strive to maintain his mind, even while diligently working 
in the field of his world by duties, in the constant remembrance 
of the Lord. A mere student of philosophy may wonder at the 
efficacy of such a simple Yogic technique, especially when the 
student is fed with the misunderstood overemphasis upon Tapas 
and meditation, as explained in the Vedic lore. The attempt 
of the Geeta is to give, not only the Jnana but also to supply 
the Vijnana. In order to convince the student, that this elementary 
technique can take the seeker to the highest achievements, this 
stanza is given. Just as, consistent pursuit with all dedicated self 
application brings in the end sure success in all fields of activity 
of culture and science, so too, in the realm of the “within”, and 
ultimately in the field of spiritual achievements, constant medi¬ 
tation will definitely pay. The logic behind this assurance is 
given here by the Lord. 

**Can mere worship with devoted thoughts, however, sincere, 
bring about such an absolute success? Is it not necessary that 
we should pursue all the elaborate rituals that the Vedas prescribe, 
and often seem to insist uponListen: 

^ gtsq cfW iTt ^ i 

rT^ STOTT^: 

26. pattram puspam phalam toyam 
yo me bhaktya prayacchati 
tad aham bhaktyupahrtam 
asnami prayatatmanah 

- A leaf, yrfi; - a flower, fruit, ffPTJT- water, - 

who, if-to Me, ^q^-with devotion, - offers, ff^-that, 

- offered with devotion, eat (accept), 

- by the pure minded. 


* Bhramara Keeta Nyaya. 
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26. Whoever offers Me with devotion a leaf, a 
flower, a fruit, water, that I accept offered by the pure 
minded, with devotion. 

No religion in the world is there which does not recognise 
and encourage offerings by the devotees. The modern-educated 
man is rather surprised at why the Infinite Lord, in all religions, 
needs insignificant things like a spoonful of oil for His lamp, 
or a candle, or even an edifice to house Himself—be it a church, 
a mosque, or a temple. Dreary intellects, poisoned with their 
own misunderstanding, have even come shamelessly to insist 
that these Houses of Gods should be converted into hospitals 
and schools, lunatic asylums and materinity homes.* 

But I believe that 1 am talking to a world which has not 
come to this depth of depravity. Not yet. In a society where 
there is still the play of healthy hearts and virulent intellects, 
there is certainly a need for temples, and worship. And in these 
Houses of God, it is not the elaborateness of the ritual nor the 
intricacies of their design nor the splendour of gold and wealth 
exhibited, nor even the number of devotees attending, that con¬ 
tribute to their essential success. The Geeta was written at a 
time when ritualisms had become so elaborate that the Hindu 
religion, at that time had become unavailable for the ordinary 
people of the country. The simple folk were left with no field 
to satisfy their spiritual quest. 

Arjuna was one of those confused members of the then 
society who had in them the ritualistic faith deeply ingrained 
and when Krishna was giving the simpler method of intense self¬ 
application, Arjuna was all the more confesed. To him, religion 
without ritualism was almost meaningless. To reassure Arjuna, 
and through the Pandava Prince, the generations of devotees 
who would be students of the Geeta, the Lord explains here that 
it is not what you offer but how you offer is that guarantees the 
result. 

Today, at the various altars of worship available all over 
the world, it is the mortal priest who decides what the Immortal 
expects from the paltry pockets of the faithful! Here, almost 

* I for one, rather sympathise with them, and will certainly declare 
that their wishes are prefectly justifable in a society where there are more 
sick persons than healthy ones, more breeding than even our wildest 
imagination could ever believe possible, more mis-guided education than 
illiteracy, and more mad-ones than sane men. A society of mad-men, illi¬ 
terates are mis-educated. suffering from all possible physical mental and 
intellectual ulcers when it comes to live thickly in lust and passion, breed¬ 
ing enormously_in such an era of brutes worse than animals, no more 

temples are needed. Certainly they need more hospitals, asylums, mater¬ 
nity homes and elementary schools. 
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always, it is more the expression of the priests’ own desires rather 
than the demand of the Lord in the idol. In the Geeta, however, 
we find in this stanza, the Supreme Himself expressing what 
would please Him the most. This statement has the assurance of 
something from “the horse’s mouth.” 

The very language and diction of the stanza clearly ring 
the note that the material objects that one might offer are of no 
value to the Lord of the Universe, but it is the devotion and love 
that prompt the offering that are accepted by the Deity. Be it 
“fl leaf, a flower, a fruit, or waief\ it is insignificant what you 
offer: be it a golden temple, or be it a dry leaf, whosoever with 
devotion offers'' whatever be the offering, the Lord of Brindavan 
assures ^*that I accept". For, when lovingly given, it becomes 
“^7 devout gift" and when it is offered by a sincere ^^pure minded" 
student, the Lord has to accept it. 

In bringing their offerings to any Altar, the rich very sadly 
misunderstand that they are patronizing the Lord of Wealth with 
their ephemeral gold and diamonds. If God were to be purchased, 
certainly the bourgeois alone can gain an entry into the heavens. 

There arc more than one carefully coined words in the 
stanza which explain the theory of sacrifice insisted upon in all 
religions. No doubt, the Absolute requires no offering at all 
from the finite mortal to complete Its Perfection, or to maintain 
Its Infinite Glory. The limited individuals try to offer at the 
Altar of their Lord something that they have misappropriated 
from the Lord’s own garden, the world. In a public park, a 
lover often pinches a flower from the neighbouring bush and 
offers it to his beloved. Similarly, a devotee steals something 
from the Lord’s own Palace, and offers the same unto Him. In 
fact, when thus we analyse carefully we know the hollowness 
of the vanity of offering something unto the Lord. 

And yet, this is insisted upon as an important technique 
in all forms of worship. In offering a flower or a fruit unto the 
Lord, if the devotee feels that he is making a sacrifice of the very 
thing that he offers, he is misusing the very act. The flower, 
here, serves only the purpose of a spoon in conveying something 
unto the Lord. While taking soup one, no doubt, lifts the spoon 
many times to the mouth, but at the end of the dinner the spoon 
remains the same as before, having finished its work. The flowers* 
and fruits in the garden or in the temple, remain the same, but 
when the devotee, gathering and carrying them to the Altar, 
offers them, they become the conveyors of his own love and de¬ 
dication unto the Lord of his Heart. 

This idea has been brought out in this stanza, when the 
Lord says *Uhat I accept . the devout gift of the pureminded'\ 
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Therefore, on the whole, it is clear that an offering can be 
efficient, only when it is accompanied by the two required condi¬ 
tions (a) “with devotion offered” and (b) “by the pure-minded”. 
To the extent these features are absent, all offerings are mere 
economic waste and superstition-breeding false-belief. If pro¬ 
perly done, it can serve as a good vehicle to tread the spiritual 
path of self-development. 

Therefore: 

m \ 

iRvdn 

27. yat karosi yad asnasi 

yaj juhosi dadasi yat 
yat tapasyasi kaunteya 

tat kurusva madarpanam 

Whatever, - You do, - whatever, - you 

eat, qr - whatever, - you offer in sacrifice, - you give, 
qrT - whatever, - you practise as austerity, 

O Kaunteya, - that, - do, - as an offering to me. 

27. Whatever you do, whatever you eat, what¬ 
ever you offer in sacrifice, whatever you give, whatever 
you practise as austerity, O Kaunteya, do it as an offering 
to Me. 

The stanza explains how through all activities of life one 
can constantly live in the spirit of “devout offering” unto the 
Supreme. Throughout the Geeta it has been, times without 
number, insisted upon that the mental attitude is of supreme 
importance, rather than the mere physical act. And, this is a fact 
which ordinarily the seekers forget. 

There are many who complain, “I wish I could offer a 
kingdom unto the Lord, but I have none”. Such idle complaints 
are being beautifully silenced in this stanza. The Lord, as the 
Master of all Wealth, needs nothing that man could offer Him, 
He being the Creator and the Sustainer of all objects. All that 
He requires is a meek attitude of the heart, full of devotion, 
bent in the ‘spirit of offering’. Therefore, through all activities 
of life and in all circumstances, if one can keep oneself in an 
“offering attitude” he can come to gain the peace of spiritual 
living. 

Whatever you do, whatever you eat, whatever you offer 
in charity, whatever you give away, or whatever austerities you 
practise^\ all these can be done as a sacred offering unto the 
Eternal, thereby maintaining a constant remembrance of the 
Supreme, while living through the vanities of life. 
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All acts of perception and our reactions to the perceived, 
be they on the physical, mental or intellectual levels, make them 
all a ^^devout offering unto Hirn‘\ In fact, this is not an unneces¬ 
sary make-belief; a mere fancied exaggeration. Nor is it in any 
way very difficult for an individual to practice. The one Self 
revels everywhere; in the teacher, in the devotee and in the Lord. 
In all our life’s transactions we behave, act and deal with other 
■names and forms, and all of them, we know, require the Exist¬ 
ence of the Self to uphold them. To remember the Self during 
all transactions of life is but to remember the Substratum. In 
a cloth-shop where there are cotton clothes of different colours 
and sizes, textures and prices, the shop-keeper is advised always 
to remember that he is dealing with cotton clothings. This cannot 
be very difficult to any sane shop-keeper, and it will be safe and 
profitable for him to remember this fact, for it would prevent 
him from entertaining misconceptions and thereby either charg¬ 
ing exhorbitent prices of the woollens, or selling off his goods 
as cheap as gunny bags. If a gold-smith is asked to remember 
that he is working on gold, it is only for his own benefit. 

Just as cotton is in all clothes, gold in all ornaments, the 
Self is the Essential Stuff in all names and forms. A devotee 
who can constantly remember the Divine in all his contacts in 
life, he alone is the one who can give to life the respect and 
reverence that it deserves. It is a law in life that as you give unto 
life, life shall give unto you. Smile at life and the life smiles; 
frown at life and the life frowns at you; approach life with due 
reverence and respect born out of the cognition of the Divine 
Essence in it and life shall respect and revere you. 

When all activities are performed in the Spirit of Offering, 
not only our love for the Supreme increases but also our entire 
life becomes sanctified with a nobler purpose and a divine aim. 
In the context of the Geeta’s insistence on single-pointedness 
of mind, and devoted contemplation of the Self, so far described, 
we can easily see how this stanza provides us again with an 
efficient and secret method by which the seekers are unconsciously 
made to remember the Supreme constantly—not in the deep 
jungles, nor in the secret caves, but right in the field of life’s 
contentions. 

“ What would he the effect of such a manner of living life 
in the pure spirit of dedicated offering?^’* Listen: 

28, subhasubhaphalair evam 

moksyase karmabandhanaih 
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samnyvasayogayuktatma 
vimukto mam upaisyasl 

- From good and evil fruits, tr^-thus, - 

(thou) shall be freed, - from the bonds of actions, 

- with the mind steadfast in the Yoga of re¬ 
nunciation, - liberated, nr^T - to Me, - (thou) shalt 

come. 

28. Thus shalt thou be freed from the bonds of 
actions yielding good and evil fruits; with the mind stead¬ 
fast in the Yoga of renunciation and liberated, thou shalt 
come unto me. 

The spiritual goal remaining the same, the Divine paths 
are different; and when the different paths are explained, though 
they look very different from each other, they all have the same 
scientific basis that justifies each one of them. At many places 
in the Geeta, this fundamental basis has been directly brought 
to the recognition of the students, while in a few instances it is 
slightly veiled, so that only careful students can come to recog¬ 
nise it. Here, in the section, we are in the midst of a discussion 
on how, by living life in a “spirit of offering”, the individual can 
come to claim and enjoy the highest perfection which medita¬ 
tion promised earlier and the Yajna-spirit guaranteed at another 
place. 

It has been very clearly brought home to us^ that it is the 
granulations, made up of past impressions in the mental zone 
that raise a mist, which veils the effulgent glory of the Self in us. 
To cleanse the atmosphere of the hanging dust of past impression 
is the duty of a seeker. The purgation of the Vasanas can be 
successfully undertaken only when the mind is allowed to act 
and serve freely, in any given field or work, without “ego and 
the ego-centric desires”^. Any method by which we can continue 
to float on the stream of life without bringing into play our ego¬ 
centric arrogations, would be a method of cleansing the impress¬ 
ions of the past actions. This conducive mental climate can be 
gained if we sincerely pursue the technique described above, 
wherein it is advised that we should strive to live the whole life 
as a constant love-offering unto the Lord. 

When actions are undertaken, thus, without ego, the re¬ 
actions of those actions, whether good or bad, cannot reach us, 
since, the one to suffer or enjoy the reactions would be ‘out 
of station’ from the given bosom. The ego acts, and it is the 
ego that receive the reactions. 

1 Refer Ch. III. ' 

2 Refer General Introdactioo. 
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Hence Bhagavan says, You shall be free from the bondages 
of actions good or eviV\ Since the reactions arising from fresh 
actions do not add their impressions on to the mind, and since 
the existing impressions get wiped out during the mind’s activ¬ 
ities in the world outside, slowly and steadily, the mind gets 
almost a total purgation of all its existing contents. In short, 
the mind becomes more and more purified —the term being used 
in its scriptural sense. A purified mind has more concentration 
and single-pointedness. 

The next stage of evolution would be that such a purified 
mind, discovering in itself more and more discrimination, learns 
to live a life of Sanyasa and Yoga. Both these terms are to be 
understood in the Geeta way. Earlier these terms have been very 
elaborately discussed. Sanyasa or renunciation, is not the physic¬ 
al rejection of the world but in the language of the Geeta, 
Sanyasa is the renunciation of (a) all egocentric activities and (b) all 
anxieties or cravings for the fruits of actions. These two effects 
would be natural in one who is striving diligently in the world 
as an expression of his love for the Lord, only to dedicate, in the 
end, all the results unto the Lord as ‘offering’. 

To the one who has come to live the Gci^X'd-sanyasa and 
has developed thereby a pure mind full to the brim with discrimi¬ 
nation, Yoga is natural—especially so, because all through the 
hours of his activity he is constantly remembering the Self the 
Infinite. 

Naturally, such a seeker discovers that his earlier identi¬ 
fications with the false and the consequent sense of limitations 
and pains of mortality fall off from him and he discovers for 
himself his Divine Nature. “By practice and renunciation you 
shall find release and come to Mef 

The steady logic of thought that can be detected running 
all through the Geeta by every careful student, gives it the dignity 
and status of a text-book of science in the world’s scripturid 
literature. Nowhere in the Geeta does one find a slip-shod ex¬ 
pression which grates against its rhythmic flow of thought. At 
certain moments, the obvious meaning of some stanzas may 
give us a jerk; but such stanzas, we feel, are deliberately kept 
there to make the student think for himself more and more 
sincerely and discover the harmony and rhythm of thought that 
are so beautifully veiled by such stanzas. 

“7%e seeker is promised that he will go to the Supreme. 
What then is the nature of the Self?^* 
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29. samo ^ham sarvabhutesu 

na me dvesyo "sti na priyah 
ye bhajanti tu mam bhaktya 
mayi te tesu ca ^py aham 

- The same, WM - I, - in all beings, ^ - not, 

- to Me, - hateful, - is, - not, fsT^T: - dear, ^ - who 
- worship, 5 - but, - Me, - with devotion, - 
in Me, in them ^ - they, ^ - and, ^rPr - also, -1. 

29. The same am I to all beings; to Me there is 
none hateful or dear; but those who worship Me with 
devotion, are in Me and I am also in them. 

As in all ordinary religions, there is in the Gecta, no make- 
belief God-Principle for the mental consolation of the devotees. 
The Geeta caters neither to the weaknesses in man nor to the 
glories of the Perfection. It is scientific literature describing without 
fear or favour, the Truth, and nothing but the Truth. The stanza 
under review is a brilliant example of this characteristic feature 
of the Geeta. 

The Self is one in all beings; the same Conscious Principle 
illuminates the emotions and thoughts in all bosoms of all living 
creatures. “7 am in all beings^\ The same Sun illuminates all 
objects in the world and its rays get reflected on all surfaces— 
whether a dull, rough surface of a rock, or the bright polished 
facet of a jewel. 

“7b Me there is none hateful or dear"* —If the same Self, 
revels in Krishna and Buddha, Sankara and Christ, in a lunatic 
and a murderer, in the good and the bad, why is it that some are 
able to recognise the divine status of the Self and the others live 
like worms? In the emotional literature, expounding the Bhakti- 
cult, there is always the sentimental explanation that it is because, 
under Lord’s direct grace, some come to manifest a greater 
amount of divinity. This theory may be satisfactory to the few, 
who do not bring their reasoning capacity into the field of reli¬ 
gious discussion. But to the intelligent few, this explanation 
appears absurd, inasmuch as the Supreme would have to be 
considered as exhibiting partiality to some in the world. To 
negate this imperfect explanation and to express the purely 
scientific theory, Krishna here declares that the Self is the same 
everywhere, always, and that to the Self there is no distinction 
between the good and the bad; the Self entertains neither a parti¬ 
cular love nor any special hatred for any of the living beings. 

This should not be understood as meaning that the Self 
is an impotent factor, inert and emotionless, with no capacity 
in Itself to bless or to help. Employing the analogy of the sun- 
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light, which we have already examined, the idea implied here can 
be better understood. Even though the same sun-light reflects 
itself upon the different types of objects in the world, it is true 
that the quality and the nature of the reflecting surface will deter¬ 
mine the clarity and the intensity of the light reflected. On a dull 
piece of rough stone there will be the least amount of light re¬ 
flected, while in a bright clean and polished mirror there will be, 
perhaps, the maximum reflection. 

Because of this difference, sun-light cannot be accused of 
having special love for the mirror, or a disgust for the rough 
stone. Applying the analogy to the subjective life, it becomes 
clear that if the spiritual strength and beauty get reflected more 
through the golden-hearts of the rare few and do not at all get 
reflected through the iron-hearts of the many, it is not because 
the Self entertains in Itself any preference for or any prejudice 
against anyone, but it is only a natural phenomenon, happening 
in perfect obedience to the law of the universe. 

Though, in the first line there is a total negation of any 
relationship whatsoever between the Self and the not-Self, in 
the following line, there is a striking idea expressed, which as it 
were smothers the reader with its vivid contradiction. *^But those 
who worship Me with devotion are in Me, and I too am in them"\ 
Even though the Self has neither any favour for or any prejudice 
against the not-Self, to the extent the not-Self Worship Me with 
devotion"" they arc *‘//z me and / too in them"". We generally can 
say that the ghost is in the post and the post is in the ghost, meaning 
thereby the Non-dual nature of the essence and the super-imposi¬ 
tions upon It. Those who worship the Self with devotion come to 
rediscover that the worshippers themselves are none other than 
the Self that is worshipped by them. Even while recognising the 
ghost the deluded one is looking at the Post only: for the Post 
is the permanent reality upon which the projection of the non- 
real Ghost has been made by the deluded observer 

**Those who worship Me with devotion"" —This phrase can 
be initially understood as a mere ritualistic injunction, and it 
calls forth a closer and deeper study to realise its spiritual impli¬ 
cations. Worship is a technique by which, in essence, the entire 
*‘thought-force” in the worshipper is mobilised and turned to 
flow towards a diviner point-of-contemplation, ever seeking a 
total identity with the Truth so meditated upon. When this is 
done in a spirit of devotion or love,* the worshipper comes to 
realise his total oneness with his object-of-worship. 


♦ Wc have already explained how love is nothing but seeking one^s 
own identity with beloved. 
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With this implied meaning well in mind, when we re-read 
the stanza, it becomes amply clear what Krishna meant in this 
philosopliical statement. Even though the Truth has neither a 
preference for nor a prejudice against any one, some noble souls 
come to experience and exhibit in themselves the effulgence of 
divinity, because, as the Lord says, they, through their devoted 
worship have sought and discovered their oneness with the Divine 
Principle, the Self. 

In the Upanishads also* the same idea has been most 
expressly described. The idea is not that the Eternal Self has 
any freedom ‘to choose or not to choose’ one individual from the 
other; it is the individuals themselves who create such conditions 
in themselves, wherein they can come to rediscover the Self. 
Teachers of Vedanta explain this idea by a striking example of 
a sweet-scented lonely flower on the road-side. This flower is 
equally available for recognition and enjoyment for everybody 
passing that spot. Many pedestrians wdk along and pass by, 
not recognising either the fragrance pervading the atmosphere 
or the vision of beauty in the flower. But a rare few among the 
passers-by approaching the spot, become conscious of the frag¬ 
rance, turn round to investigate its source and come to be blessed 
by the beauty, fragrance and the grace of the solitary flower 
nodding in its thorny bush. Now, to the extent such individuals 
can be considered as ‘blessed by the flower’, to that extent, the 
Realised Soul can be considered as one who has been blessed by 
the Self, the Eternal. 

In fact, he among the passers by, who had his mind pre¬ 
occupied with his own problems, could not come to enjoy the 
grace of the flower; while that individual, whose mind was free 
from all preoccupations and alert to all available experiences, 
came to live the fragrance, as though, through some special grace 
of the flower. 

A mind, that is preoccupied with its own ego-centric attach¬ 
ments with the not-Self, cannot come to live the bliss of perfection, 
while, the same mind, when it has detached itself from its ex¬ 
trovert preoccupations becomes a ready instrument to seek and 
to discover its true identity with the Self. The condition of the 
mind declares whether the individual is confused or clear, bound 
or redeemed. A mind that is turned outward, rushing out and 
panting to gain its satisfactions in the world-of-objects, gets itself 
bound to the finite, and comes to groan with pain and disappoint¬ 
ment; while the same mind turned inward away from the objects, 
seeking the Self, comes to rediscover its own identity with the 
Spiritual Centre. 


* Discourses o nKathopanished l-ii-24. 
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In winter, inside a room one suffers from cold, while out¬ 
side there is plenty of sunshine. The one who walks out of the 
room into the sun-shine comes to be blessed by the warmth of 
the sun while those who bury themselves in their rooms suffer 
the discomforts of the cold. The sun has neither a preference for 
those who are basking under its rays, nor a prejudice against those 
who do not come out under its shine and warmth. In the language 
of this stanza, we may call those who have walked out to the 
sunny courtyard as “blessed” by the sun, while those who stay 
indoors as “not blessed” by that luminous energiser in the sky. 

Never does the Geeta, at any point, encourage Man’s 
surrender to circumstances or to his own debilitips and incom¬ 
petencies. As a Scripture of activity and optimistic endeavour, 
the Geeta, unmistakably, emphasizes the ultimate independence 
of man over his weaknesses and even over his circumstances. 

“/y this Path of Self-discovery available only for the good?'''* 
Listerii 

H ^RTSir: 

30. apt cet suduracaro 

bhajate mam ananyabhak 
sadhur eva sa mantavyak 
samyag vyavasito hi sah 

- Even, - if, - a very wicked person, - 

worships, WR- Me, - with devotion to none else, 

- righteous, - verily, - he, - should be regarded, 

- rightly, - resolved, - indeed, - he. 

30. Even if the most sinful worships Me, with 
devotion to none else, (or with single-pointedness), he too 
should indeed be regarded as ^*righteous"\ for he has rightly 
resolved. 

The practice of devotion, understood in its special meaning 
in which it is used in the Geeta, is glorified here by indicating 
its effects upon each individual practitioner. In the Geeta, Bhakti 
is Self-less contemplation with a single-pointed mind upon the 
Non-dual Brahman considered as nothing other than the very 
essence of the devotee.* When this Bhakti is practised for a 
sufficiently long time, with the required intensity and sincerity, 
the evolution in the individual is mapped out here showing the 
various stages in its efflorescence. 


♦ Refer Swamiji’s Talks on Vivekachudamani. Shankara defines 
Bhakti as, **A constant attempt to live up to one's own Real Nature is 
called single-pointed devotion.*' (stanza 81). 
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Ordinarily, there is a vague belief that a vicious sinner or 
a desperate criminal is an outcaste, who can never dare to enter 
the courtyard of the heavens. This condemnation of the immoral 
sinner is an unhappy mis-reading of the spirit of the Vedic 
literature. The Vedas condemn the sin but not the sinner. The 
evil ways of the sinner are but expressions of the evil thoughts 
in his mind, and so, if the texture of the thoughts, flowing in his 
mind, could be changed, the texture of his behaviour would 
also be transformed. He who has come to keep consistently, 
in his mind, thoughts of the Lord, accomplishes, in the warmth 
of his growing devotion, so total a rehabilitation of his mental 
life that he cannot thereafter carry on his career in sin. 

^^Even if a wicked person worships Me *"—Not only does 
the Geeta throw open its gates to the sinners, but the Singer of 
the Divine Song also seems to have great missionary zeal to 
redeem all sinners, and bless them. Even those who are given 
to evil ways are not debarred bacause of their erst while actions 
and impurity of lives, from entering the field of spirituality. The 
only insistence is that the worship of the Self must be performed 
by the devotee with ••undivided devotion”. Here the term •un¬ 
divided’ (Ananyd) can be applied both to the ‘mind of the medita¬ 
tor’ and to the ‘goal meditated upon*. On the whole, the phrase 
implies that the devotion can pay its promised dividend only 
when the devotee, with a single-pointed mind, contemplates 
upon a goal that is Non-dual and permanent. The Non-dual 
Self is not to be considered as different from the very Essence 
in the Devotee himself (Ananyd), 

“//i? should be regarded as good '^—Even though he has 
been till this day a man of evil ways, wicked and cruel, living the 
life of the senses, uncontrolled and passionate, even then, from the 
moment he has taken to the path of contemplation upon the 
Supreme, with devotion, he is to be considered, says Krishna, 
as *\samtly and good"\ Such usage of words is common to every 
language, when we want to emphatically assert a state or condi¬ 
tion to be fulfilled in the immediate future. In all such cases, 
we claim it as a state accomplished, even in the present: ‘baking 
the bread’, ‘making the tea’, are all examples when, even while 
kneading the flour or boiling the water, we call these acts with a 
term indicating anticipatory fulfilment. Similarly here, one who 
has taken to the Path Divine is called from that very moment as 
“good and saintly” because he will soon (Acirat) grow out of 
himself to thrive and flourish in the vaster atmosphere of his 
spiritual glory. 

Such an individual is to be considered good and divine 
“/br” as Krishna puts it, **he has rightly resolved"\ In the Life 
Divine, right resolution is more important than mere routine 
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practice. A majority of seekers only whip themselves up to plod 
on their paths—a melancholy brood, like famished cattle treading 
their way to the meat-market! Such a melancholy procession can 
reach nowhere but a butcher’s block where Time sits to hack 
them into pieces. The one who steadily walks the path with an 
iron heart of resolution, open-eyed and enthusiastic, cheerful 
and heroic, is the one noted for success and, therefore, the Flute- 
bearer emphatically asserts that the rightly resolved man of evil 
ways is to be considered, from the moment of his noble decision, 
as one especially marked out to be soon a most successful man- 
of-perfection. ^ 

**How do we know that what you are talking is not a bluff?" 
What exactly is the effect of such a single-pointed devotion 

%5f sTirfcm f?PT^®Fcr \ 

31. ksipram bhavati dharmatma 
sasvacchantim nigacchati 
kaunteya pratijanihi 

na me bhaktah pranasyati 

fijTsnr - Soon, - (he) becomes, - righteous, - 

eternal, - peace, - attains to, - O son of 

Kunti, !TfcP5iT^ - know for certain, ^ - not, ir - my, - Bha- 
kta, is destroyed. 

31. Soon he becomes righteous and attains Eternal 
Peace, O Kaunteya, know for certain that My devotee is 
never destroyed. 

The logical thoughts that lie behind the daring assertion* 
of Krishna arc being indicated in this stanza. A man of evil ways 
when he takes to a life of single-pointed devotion propelled by 
his ardent resolve, that man ^*soon becomes rJghteous^\ The term 
Dharma was already explained, in the opening of our commen¬ 
tary, as ‘the Law of Being’. Just as heat is the specific quality 
{Dharma) of fire, without which fire cannot exist, the Dharma of 
man is the Divine Atman in him without which none of his per¬ 
sonality-layers can ever come to express itself. Therefore, the 
term *Dharmatma\ in the stanza, is not fully expressed when it 
is translated as ‘a man of righteousness’. 

Single-pointed devotion and self-application develop 
concentration and, therefore, enhance the subtlety of reception of 
the mind, and such a mind finds its balance even in the highest 

* Made in the previous stanza, in its anticipatory fulfilment that a 
wicked person, when rightly resolved, must be, from that moment, con¬ 
sidered as good and saintly. 
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altitudes of its meditative flights. good time"\ meaning ere 
long, he gains glimpses of the Infinite experience and, thus, comes 
to live more and more as a dynamic saint, wafting the fragrance 
of divinity through his motives, thoughts and actions. 

The next stage would necessarily be that he gets more and 
more established in this divine awareness of his own Infinite 
Glory, *^and attains Eternal Peace‘\ The term peace is one of the 
most abused and ill-treated terms, most used and least understood, 
in our times. Peace is not the temporary cessation of the war- 
condition, though we generally accept it to be so in the world. 
When one generation has torn into bits half the existing popula¬ 
tion, and in this effort, when the victorious half gets itself maimed 
and broken, shattered and crushed, ulcerated and oozing, in 
its physical, mental and intellectual layers, there comes a dull 
pause, laden with fatigue, wherein the victorious half lies back 
to mourn for the dead and groan for its own ulcers—and this, 
we have learnt to call ‘peace’ in the world. 

Religion has, more sternly practical, and vividly healthy, 
valuation of life to meekly accept such a bleeding interval bet¬ 
ween two death-dances as a satisfying goal of life. The peace 
that is indicated here is the inward peace which is beyond the 
thunders and storms of life, which having gained, the individual 
comes to find himself ever in an oasis in the midst of deserts, 
ever in a harbour in the midst of storms; ever in bliss—even when 
nailed on a cross, torn into bits or made to face the smoky end 
of a noisy gun. 

This substantial edifice of peace which strengthens and 
fortifies the existence in us, is the tranquillity divine, which we 
come to live as our essential being when the mind stops its mad 
revelry among its own agitations and excitements. There is no 
Religion in the world which does not point out to this goal, ex¬ 
perienced when the mind is at rest. A still mind is the open 
window through which man peeps out to see himself reflected 
on the mirror of Truth. The term guaranteeing here that ‘a true 
devotee soon reaches the Supreme Peace’, is to be rightly under¬ 
stood not as a destination that lies far away from us, but only 
.as a re-discovery in ourselves of our own real nature. 

The perfection indicated in religions lies only as far away 
from us as our waking state is from our dreams. It is a question of 
rightly adjusting the focus: if a camera is ‘out of focus’ the photo 
snapped will give only a blurred representation of a fairy-land, 
while the same scene photographed by the same camera, well- 
focussed and adjusted gives us the photo in all its gorgeous 
beauty with all details. A mind and intellect mal-adjusted and 
incessantly getting shunted between the ever-rising waves of 
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desires and passions are not the right instruments to cognise 
and discover the Truth that lies within itself. 

The second line of the stanza brings out the incomparable 
missionary in Krishna, who bursts out into an assertion in his 
own rising fire and enthusiasm. After declaring the truth that 
even a man of dire evil ways can start his pilgrimage on the very 
day he takes unto himself the firm resolve to re-educate his mind, 
and after indicating the stages of his growth, till he reaches the 
Supreme Peace, the Wooer of the Copies—here, as it were, pats 
on the back of Arjuna—declares “A/j devotee is never destroyed"". 

Somewhere down the sad annals of the recent Hindu His¬ 
tory this missionary zeal has been given up, and a cold, step¬ 
motherly attitude has been taken up by the learned pimdit^cVass, 
who have come to think that confusing their followers was the 
noblest of their arts! We, as the children of the present age, 
are being made to pay the highest penalties for the mistakes of 
the misguided past generations of unimaginative religious leaders. 
Earlier also, we found Krishna insisting that Arjuna should, 
without any reservation, declare to the world what he had under¬ 
stood. In the Upanishads^ also, during the last class-lecture 
and on the Convocation-day, when the teacher bade farewell 
to his students and sent them out to live in the society, they were 
commissioned not only to live what they had been taught and 
continue educating themselves, but also to preach what they 
knew and what they lived.® 

Toeing the line of the Rishis^ here Krishna says that Arjuna 
should ever declare from the house-tops the one unchallengeable 
truth that the seeker of the nobler values shall know no failure 
if his resolve was firm and he was sincere in his self-application. 
The special phrase, employed here to declare Krishna’s advice 
to Arjuna (Prathijaneehi), has, in Sanskrit, its own special powers 
of assertion and it can express a sort of imperative urgency. Those, 
who are students of the Sanskrit language, can easily perceive 
it; those who are not, may make a note of the same. 

In short, this and the previous stanza together express 
that he who has come to entertain constantly, at least in one 
comer of his mind, a continuous awareness of the Divine Princi¬ 
ple and allows it to influence the rest of his mental field, he is the 
one marked out for progress and growth, both in his life within 
and the life without. Just as a blue street light adds a blue tinge 
to the colour of the dresses of all those who pass under it, irres¬ 
pective of the actual colour of their various dresses, so too, in 


1 Read Swamiji’s Discourses onTaittireya Upanishad: Siksha Valli 
Section 9 and Section IT* 

2 Ibid, Swadhyayapravaebane ca. 
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the bright light of the Divine Awareness even criminal thoughts 
rising in that mind would gather the golden hue of godly perfec¬ 
tion. Just as moth-balls kept in a wardrobe protect all the clothes 
kept therein and keep away all the worms, so too, the constant 
Smaran of the Divine Nature of the Self protects the human 
personality from the destructive worms of its inner negativities. 

Further: 

m qr?! sqqrF^rcq qsfq^: qiqqinq : \ 
fiF9rq> ^j^qsfq mfer qrrqfcrq; 

32. warn hi partha vyapasritya 
ye ''pi syuh papayonayah 
striyo vaisyas tatha sudras 
te "pi yanti param gatim 

- Me, F^ - indeed, qjq - O Partha, sqqiF^^. taking 
refuge in, q - who, - even, - may be, qmtqq: - of sinful 
birth, f^q: - women, ti?q: - Vaishyas, qqr - also, ^gTT: - Sudras, 
^-they, qfq-also, qrf?q-attain, qnq - the Supreme, qFqq- 
goal. 

32. For, taking refuge in Me, they also who, O 

Partha, may be of a ‘‘sinful birth”—women, Vaishyas 

as well as Sudras —even they attain the Supreme Goal. 

As an annotation and an explanatory appendix to the 
immediately preceding pair of stanzas, here it is added that not 
only those who are placed under wrong influences and unfavour¬ 
able external conditions that are redeemed by the constant re¬ 
membrance of the Divine, but also those who are victims of con¬ 
genital mal-adjustments, both in their mental make-up and in 
their intellectual constitution, can get their equipments re-adjusted 
and tuned up properly by the same process of constant remem¬ 
brance of the Truth Eternal. 

This stanza is an example of how traditional beliefs cloud 
the mind and make us unaware of the obvious, and pervert our 
understanding to read some meaning that is not there in the 
Scripture. At some period in the past, the healthy caste-system 
started deteriorating, and it fell to become iron-clasp to vivisect 
the community and disintegrate the harmonious growth of the 
Society. 

Slowly knowledge came to be the monopoly of a few, and 
Reli^on came under the proprietorship of a section of the com¬ 
munity. Soon this section unconsciously deteriorated to such 
extent, in its moral fibre and in its intellectual integrity, that 
it soon started interpreting the Scriptures to read into them a 
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meaning that would fortify its prejudices and guarantee its mono¬ 
poly for ever. The majority of the existing commentaries echo 
this false interpretation that came into vogue then. 

Geeta, the Universal Scripture, which addresses itself always 
not to a community, nor to the followers of any particular creed, 
but to man in general, cannot be considered as indulging in a 
secret intolerance of any section of the humanity. Even the 
preceding two stanzas clearly expressed the large-heartedness 
and the divine tolerance of the Universal Religion of Krishna 
which proudly proclaimed that even the vicious and men of dire 
evil ways could be redeemed by the Divine Baptism recommended 
in the Geeta. 

In a serious text-book of scientific thought, the Lord could 
not have, all of a sudden, jerked himself off from the main line 
of thought that he was following so far, only to express his con¬ 
demnation of certain sections of society. Therefore, we will 
have to reject the existing interpretations, available in the vast 
commentaries, and try to discover the original spirit in which 
Vyasa had expressed his ideas. 

No doubt, there are expressions in the Vedas, in the Puranas 
and in the Smritis, which seemingly fall in line with the language 
of this stanza. To condemn women, traders {vaisyas) and workers 
(sudras) as men of inferior births is equivalent to accepting that 
Religion has an effective influence only upon a mere handful 
of the members of the society. This would be a denial of what 
Krishna had been hammering upon from the opening stanza 
onward. Therefore, we have to understand the true implications 
of his words as he uses them here. 

Religion is not a technique of developing the physical 
body nor is it an art fulfilled through the physical body. The 
condition and status of the physical body have nothing to do 
with the evolutionary progress which religion aims at through 
all its preachings. The spiritual practices contribute to the in¬ 
tegration of the mind and intellect and to their progressive un- 
foldment, until, in their full ripeness, they shed themselves off, 
leaving the Spirit naked in all its divine glory. Thus, these terms, 
as used in this stanza, are to be understood as indicating some 
special qualities of the human mind-and-intellect, manifested in 
varying degrees in different individuals, at different times. 

The feminine minds {Striyah) are those that have a larger 
share of deep affections and blinding attachments.* 


* Refer Swamui’s ^*Tidks on VivokachoodamanV* stanza 2. 
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So too, there are people who have a commercial attitude 
in all their thoughts and actions and who live in their mental 
life as traders {vaisyas) ever calculating the profits that would 
accrue from all their psychological investments. Such a calculating 
mind, ever looking to the profits that could be raised, is not 
fit for easily evolving through the path of meditation. To surren¬ 
der all fruits of actions is the secret of holding the mind still, and 
of making it live, vitally, the Infinite, that is the content of a 
single present moment. Thus, when the Science of Spirit-develop¬ 
ment condemns the traders, it is only a denunciation of the parti¬ 
cular commercial tendency of the mind. Those who fall under 
the group of “traders” psychologically cannot hope to progress 
on the Path Divine. 

Lastly, mental attitudes of slumber and slothfulness are 
indicated by the term here. 

When we have understood that these terms, familiar in 
that age, are borrowed by Krishna to indicate special types of 
mind-intellect-equipments, we have understood the stanza, 
rightly, without pulling down the entire Geeta from its well- 
merited pedestal of dignity as a Scripture of Man. 

The verse promises that, through constant remembrance 
of the Lord, not only all men of evil ways are redeemed, but even 
those, who are not able to walk the Path Divine because of some 
psychological and intellectual debilities in them, will be cured 
and steadily strengthened to walk, efficiently, the Path, if they 
too, with single-pointed mind and through devotion, learn 
continuously to remember and daily meditate upon the Divine 
Self. 

“Born out of the womb of sin”: {Papayonayahy-T^m term 
qualifying women, traders and workers would be a blasphemous 
calumny against a majority of mankind—an unpardonable 
crime, even if the statement comes from the Divine mouth of 
a Prophet. And yet, without blindly accepting the literal meaning 
if we try to understand the philosophical import of the term, 
we shall find, therein, an irreplaceable phrase which has summaris¬ 
ed in itself volumes of Vedantic beliefs. And also, this term quali¬ 
fying the women, the vaisyas and the sudras provides us with a 
confirmation that our interpretation of these words, as denoting 
the qualities of the mind, is fair. 

Sin, according to Vedanta, is a wrong tendency in the mind 
created out of the past unhealthy thought and negative living. 
These wrong channels of thought, irresistibly, drive man to live 
false values and bring about confusion and chaos into his own, 
as well as into the life of others. It is these wrong tendencies, 
ploughed on the mental field, that are the sources of the feminine 
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nature of the mind {Strittvam), or the commercial attitude of 
the intellect (yaisyatw'am), or the general dullness and the slum¬ 
berous morbidity in one’s inner life (Sudrattwam). A dull-witted 
pundit alone will have the necessary audacity to commit the 
calamitous folly of interpreting this stanza, adhering faithfully 
to the literal meaning, conveniently forgetting Sri Krishna’s 
own definition of Varnasharma Dharma given previously in his 
discourse.* 

In short, when these wrong tendencies are in the mind, 
the Rishis have declared, in sheer kindness, that it is, useless for 
that mind to undertake a study of the Vedas. Therefore, such 
minds were debarred from doing so. To attain the necessary 
qualification for a successful study of the sacred lore, the pres¬ 
cription is Sadhatm. Of all the spiritual practices (Sadhana), 
the most efficient is the constant remembrance of the Lord with 
a heart over-flowing with love and devotion (Upasana), It is the 
Vedanlic declaration that through Upasana the mind gels purified— 
purified of its debilities which were classified and indicated by 
the terms women, traders and workers"'. 

When once these negative qualities have been removed 
from a given mind, it gains in its powers of achieving concentra¬ 
tion, single-pointedness and balance for its flight to the very 
horizon of thought. When once the equipment is ready and it is 
rigged for the pilgrimage, the destination wall soon be reached; 
and, therefore, Krishna promises *‘even they attain the Supreme 
Goal”. 

Krishna goads Arjuna to walk the Path of Self Realisation . 

srror 

33. kirn pimar brahmanah puny a 
bhakta rajarsayas tatha 
anityam asukham lokam 

imam prapya bhajasva mam 

How much more, ^rpTT: - Brahmins, 5^?TT: - holy, 
^5FTr:- devoted, Royal saints, also, sq’fTc'TT- imper¬ 

manent, - unhappy, - world, - this, TFT - having 
obtained, - worship, - Me. 

33. How much more (easily) then the holy Brah- 
manas and devoted Royal-saints (attain the goal): having 
obtained this impermanent and joyless world you do 
worship Me devoutly. 

♦ Chapter IV—.13. Chaturvamyam Mayasristam Guna Karma 
Vibagasaha. 
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If the above-mentioned mental types are highly handi¬ 
capped in the race for the divine, Krishna here by a self-answer¬ 
ing question, very emphatically points out how easy and almost 
natural! must Self-realisation and godly life be to those who have 
got the mental purity of a Brahmin or the large heart and the clear 
head of a Rajarshi, A king who, having enjoyed intelligently his 
power and wccilth, in his complete satiation arising out of the 
growing discrimination, comes to experience the inward peace 
of true contemplation upon the Self, is called a Rajarshi, 

After thus describing all possible types of “heads-and 
hearts” and after prescribing treatment for all of them to redis¬ 
cover their own Divine Nature, the Lord, concluding the Section, 
makes a general statement in the second line: Having attained 
this transient and joyless world, you do worship Me devoutly^ 
This instruction to Arjuna is an instruction for all, since in the 
Geeta, if Lord Krishna represents the Self, Arjuna represents the 
confused man standing impotent against the challenges of life. 

The description of the world is given here with two simple¬ 
looking common terms, very familiar in all philosophical litera¬ 
ture of the Aryans. But the full implication is to be truly digested 
and assimilated by all students. The term ‘Loka’ in Sanskrit 
comprises in its embrace the entire field of all possible experiences— 
Physical, Mental and Intellectual. One of the features of the w'orld 
of experience is that all experiences, without an exception, at all 
times and in all places, are transient in nature. 

Apart from this, no experience in life, gained at any of 
these different levels, can be entirely satisfactory to any man. 
Nothing but the Infinite can satisfy an intelligent man, totally. 
Continuity of experience cements the flow of the mind and tem¬ 
porarily negates all disturbances caused by the usual agitations 
in it. This condition of placid stillness on the surfiice of the men¬ 
tal pool creates the condition called joy. Ordinarily, such a 
condition of joy is created, now and then, in an exj‘>erience when 
the right object, in the required pattern, comes within the field of 
an instrument-of-perception. 

When this equation of the objects on the one hand and the 
instrument on the other, comes to function in a favourable mental 
atmosphere, it creates the conditions necessary for the experienc¬ 
ed joy. Evidently, therefore, this artificial mental poise which 
yields the experience of joy cannot remain permanently, since 
any disturbance, cither in the field of objects or in the instru¬ 
ments or in the mental mood, should upset the balance and 
create discord where the individual had earlier experienced 
harmony. 
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Life is lived in a field always constituted of objects, instru¬ 
ments and mental moods. All tbese three are ever in a state of 
change. Naturally, the flickering joys that come to us in life should 
prove to be transient. And the intervals between any two ex¬ 
periences of joy are only full of pain. 

In tune with the positive and energising philosopliy of optis 
mism which the Geeta preaches, Krishna here declares the world 
to be not a mere pit of sorrows or ditch of despairs or mire of 
disappointments, but only a field of joy-lessness {Asukhcmi). 

^^Havitig reached this worlds impermanent and jQyless'\ 
Krishna advises Arjuna, that he must occupy himself in the 
worship of the Self. In this spiritual activity, Ajruna has been 
well encouraged by the Lord with his statements that to a heart 
that has not the weakness natural to the lower evolutcs^ but has 
a wealth of poise and understanding which are the hall-marks 
of a higher evolute (Brahmanas and Rajarshis) success is easy and 
sure. Therefore **You worship Me devoutly”. 

^^How then am I to worship you. My Lord, when 1 am to 
face my enemies and fight my battle?"" 

jFiTrTT m irarsfl m i 

34. manmana bhava madbhakto 
madyaji mam namaskuru 
mam evai ^syasi yuktyai "vam 
atmanam matparayanah 

- With mind filled with me, - be you, - 

my devotee, - sacrifice, - to Me, ^ - bow down, 

- to me, - alone, rreqf^ - you shall come, - having 

united, ctgpt - thus, - the Self, ^qTTmJT: - taking Me as 

the Supreme goal. 

24. Fix thy mind on Me; be devoted to Me, sacrifice 
to Me, bow down to Me; having thus united your (whole) 
Self to Me, taking me as the Supreme Goal, you shall come 
to Me. 

The stanza under review is a beautiful summary of the 
entire chapter inasmuch as it throws a beam of light to flood 
entire chapter for a better understanding. Wc may say that tin’s 
stanza, especially, serves as a commentary to more than one 
verse in the chapter.* 

1 Indicated by the terms, “Women, Vaisyas and Sudras”, as applied 
to the mental conditions. 

2 14 and 27. 
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SREEMAD-BHAGAWAD-GEETA, lX-34 


In all text-books of Vedanta the Brahma-vidya, the tech¬ 
nique of self-development and self-perfection through the Path 
of Right Knowledge and Meditation, has been defined as, “Con¬ 
templation on That, talks on That, mutual discussion on That— 
and thus, to live ever mentally drowned in the Blisss-concept of 
the spiritual Reality, is called by the knowers of It, as the pur¬ 
suit of the Brahmim”.* Keeping this classical definition in mind, 
Vyasa steadily delineates his aesthetic Path of Bhakti in this 
stanza. The same idea has been already brought out earlier in 
the chapter on more than one occasion. 

With *'the mind ever filled with Me, My devotee makes alV 
sacrifices, all salutations to Me''' at all times, whatever be the type 
of work that engages him. In brief, the evolution of the mind 
is the very essence of all spiritual reformation in life. Neither 
the conditions in which we are, our circumstances and habits 
nor the available ways of life, nor our past, nor our present— 
none of these is a bar for evolving spiritually. 

Constant awareness, maintained diligently, is the secret 
of success. 

When thus "^you take Me as the Supreme Goal" Krishna 
promises Arjuna, “ You shall come to me". We arc what we are- 
because of our thoughts. If the thoughts are noble and divine, 
we become noble and divine. 

qro lieu 

Om Tat Sat 

ity srimad bhagawadgitasupanisatsu brahmavidyayam 
yogasastre srikrsnarjunasamvade rajavidyarajaguhyayogo 
nama navamo 'dhyayah 

Thus, in the Upanishads of the glorious Bhagavad- 
Geela, in the Science of the Eternal, in the scripture of‘ 
Yoga, in the dialogue between Sri Krishna and Arjuna,. 
the ninth discourse ends entitled: 


* Tat cintanam tat kathanam 
Anyonyam tat prabodhanam 
Yetadekaparatwam ca 
Brahmabhyasam vidurbudhah. 
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THE YOGA OF ROYAL KNOWLEDGE AND 
ROYAL SECRET 

This chapter has been rightly entitled as the Chapter dis¬ 
cussing the Royal Knowledge and the Royal Secret. These two 
terms h ve been already discussed at length. Earlier in the 
chapter^a^e found that, since Pure Consciousness is the Know¬ 
ledge inw hose light all the other conditioned-knowledge is possible 
this Science, dealing with the Absolute, has been rightly called 
as the Royal Kno\dedge. Elsewhere, in the Upanishads, it has 
been termed as the ‘Knowledge of all Knowledge’* because, 
having known which there is nothing more to be known.* 


1 Verse 2. 

2 «5arva Vidyanam Vidya * — **PARA^ VID YA'* — RAJA VID K4.. 

3 Refer Swamiji*s Discourses on Mundakopanishad: 

^Yosmin Vijnate Sarvamidam Vijnatam BhaviV* 
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